Part One 



Translation 



In the name and through the omnipotence and by the favour of the 
Lord Ahura Mazda, may there be success, prosperity and fame of the 
Good Mazdayasnian Religion, health and long life of all the good 
(and) benevolent. 

This book, called + Sak-ud-GumanIgIh-vizar, is translated by me, 
Nairyosang son of Dhaval, from the Pahlavi language into the Sanskrit 
language, and transcribed from the hard [to decipher] Parsi writing 
into the Avesta writing, for the easy understanding of the good hearers 
of the teaching, the right-minded. 

Salutation to the good, the pure-thinking, the true- speaking, the 
just-acting ! 
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<Prelude> 



I 

1-6. ’(He is) by name Ahura Mazda, the lord, the most great and wise, 
universal sovereign, omniscient and omnipotent. Who is the cmost 
beneficent> spirit among spirits.' From His selfhood (or, essence) that is 
One, steadfast in [His] unity 3 , He created (spiritually). And, through His 
unrivalled power. He created the six supreme Amasa spanta (prosperous 
Immortals) 4 , and all the Yazata (the worthy of worship), immaterial and 
material, and the seven material signs (or, creations) 5 , namely 
(primordial) Man 6 , Prosperous Cow 7 , Fire 8 , Metal 9 , Earth 10 , Water” and 



1 This passage resembles the beginning of the Nam Stayisn, 1-3. Cf. NS, 1 nam 
yazad, spennag menog, I andar-z menogan menog, u-s x v adlh ek, ud nam ohrmazd-iz . . . 

2 ke andar-z menogan menog: ko andarica mainyua mainyo/ yah antasca adrsyesu 

adrsyatarah. lit. ‘who is a spirit (/ invisible) among the spirits’. Cf. Vr 2.4 &Pam ratum 
. . . ahurom mazdam mainyaom mainyavan^m damanam mainyaoya stois ahumca 
ratumca ‘You the spiritual ratu, . . . Ahura Mazda, ahu and ratu of spiritual creatures, of 
the spiritual existence’, Zand to rad . . . ke ohrmazd menog he andar han I menogan 
daman stl ox ud rad [ku: x v aday ud dastvar he] ‘that is: You are Lord and High-Priest’, 
Yt 19.35 mi&rom vlspanam daxyunani daphupaitlm yazamaide yim fradaOat ahuro 
mazda x'aronaij'hastomom mainyavanam yazatanam ‘We adore M i Ora the Land-lord of 
all lands, whom Ahura Mazda made the most endowed with Glory among the spiritual 
adorable ones’ . 

3 ped eklh: pa yak 1/ ekataya. Cf. 1.33, XVI. 62. Cf. also Dk iv M 409 ek I ped eklh 
ostlgan a-brin. Cf. also Kabus-nama: 

45* i ...i I JLo« y y& 45* oL 4 j j-oy ,q.q> /'» 

4 abardar + sas amahrspand : a(3artar haft amasaspand/ utkrstataran sapta amaran 
gurun. Cf. NS 2 abardar sas amahrspand. 

5 daxsagan or + desagan: dasaga (JJ, JE dahisng): cihnani. 

6 mardom: mardum/ manusyah. ~ Av. gaya maratan. Cf. Y 19.2 naram asavanam 
'the Righteous Man’. 

7 gospend: gospand/ gopasavas-ca ~ Av. gao- aevo.data-. Cf. Y 19.2 gam. 

8 atas: atas/ agnayas-ca. Cf. Y 19.2 atram ahurahe mazda puftram ‘the Fire, Ahura 

Mazda's son', Y 37.1, asam ‘Truth’. 
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1 2 

Plant . He created man as master of the creatures in fulfilment of His 
will. 

7-10. He likewise sent, age after age, through his beneficence and 
mercifulness, to His creatures the Scientia divina of purity and mixture, 
naturalness and willingness; and likewise the memory, intelligence, 
wisdom [knowledge], consciousness and choice 13 which are the organs of 
the soul that are seeking information of these five immaterial organs 14 - 
i.e., sight, hearing, smell, taste and touch- by the five material organs 15 - 



9 ayoxsust: ayaoxsust/ dhatavas-ca ~ asman. Av. ayoxsusta-/ ayaoxsusta- ‘molten 
metal', f. Yt 13.2 aom asmanom ... yd histaite . . . ayarjho kohrpa x v aenahe ‘yonder Sky 
. . . which is established . . . with the appearance of a bright metal'. 

10 zamlg: zaml / bhuvas-ca. Cf. Y 19.2 zam ‘Earth'. 



11 ab: afl/ apas-ca. Cf. Y 19.2: apom ‘Water'. 



“ urvar: urvar/ vanaspatayas-ca. Cf. Y 19.2 urvaram ‘the Plants’. 

These are the primordial material creations related to the six annual festivals 
(Gahanbar): 

Metal (/ Sky) maibyoi.zaramaya- ‘mid-summer’ (not ‘mid-spring’) 

Water maibyoi.sema- ‘mid-year' (autumnal equinox) 

Earth paitis.hahya- (winter solstice) 

Cow-and-Plants aya&rima- at the end of the month Miftra 

Fire maibyairya- ‘mid-year’ (vernal equinox) 

Man h a m a s p a fhn a eday a- (summer solstice) 

13 vlr, us, xrad [danisn], boy, fravahr: vlr hos xrad danasni boy fravas/ caitanyasya 

smrtesca buddhesca jfianasyaca jlvasyaca vrddhesca. 

Cf. Y 26.4 (= Yt 13.155) ahumca (= ustana/ustana) daenamca baobasca urvanomca 



fravasima. [fravahr. Av. fravasi ‘preference, choice; confession of faith'], Dk iv M 415 
fravahr ud boy ud ox ud us ud xrad, NS, 5 sas zoran I gyan -menisn, goyisn, kunisn, vlr, 
us ud xrad. Cf. also the five members of the Great Nous in Manichaeism. Bar Bahlul: 
ri'iWTa Ebedjesu: .fVl-.cuu r<'^\jzLg.q .. f ^'. cy \^ ' ^ 



14 ravan abzaran : rvqaPazarq/ atmanah sastrani ~ abzaran l menog: aPazarq l 



mainyo/ sastranam adrsyanam ~ Syr. Arab. jJ-i. 

15 tan mardaran: tan maladarq/ tanoh tvak ~ abzaran I getlg : aPazara i got)!/ 
sastraih drsyaih ~ Syr. Arab. » jJ- 1 . 
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i.e., eye, ear, nose, mouth and hand-, the whole bodily senses. 16 And 
[simultaneously] together with these organs, He created man for the 
guidance of the creatures 17 . 

1 1-19. He created the Mazdayasnian religion of omniscience l ik e a 
tree, with one trunk, two boughs, three branches, four stems and five 
fruits (or, roots). 18 The one trunk is measure 19 ; the two boughs are action 



16 venisn, e snavisn, hamboyisn, caxsisn, permahisn: vmasni, snaPasni, anboisni, 
casasni, padarmaisni/ niriksanamca sravanamca aghranamca asvadanamca 
sparsanamca. 

Gr. f) 6 i]hc, i) a kot), i) ocrcj}Qr)CTu;, r| yeuaic, r] a(pr\. Cf. Aristotle's Idioi r};uxfi<;, 
424b, Lat. visus, auditus, olfactus, gustus, tactus, Syr. r^ocu» rt^n. nt'iwM 

K'iay., Ai'ab. j - . ii ^ c 

- 09 j-£ 9 :OjuoI ^1 ,jj jS>\ 4^ ^ J jj ^yol)) 

j y ^cm-o 9 ol& j ^ 9 Ajlo Jol 

.TA ca«L_~o^I£ j 

17 rayenldarih I daman : rainldari i dam 4 / pravrttikaritayai srsfinam. Cf. NS 3. 

18 ek stunag, do baxsisn, si azg, cahar sag, panz + bar (/ resag) : yak stunaa du 

baxsasni se azg cihar dasaa panja barisaa / ekah prakandah dvo skandhavikaso tisrah 
sakhah catasro jatah pafica mulani. Pers. stunag : stunaa/ prakanda. Pers. baxsisn : 
baxsasni/ skandhavikasa. Pers. azg : azg/ sakha. Pers. sag : j-xPi 0 . dasaa/ jata ‘root'. 
West: shak ‘twig'. Cf. Dk. M326 MJ-b. Cf. Also Cim I Kustlg, 43-4 dasa/ sakha. Pers. 

+ bar or resag : yu^), barisaa/ mula ‘root'. West: barg-gah ‘shoot’. Cf. Dk iii, M326 
urvaram tag ud + sag ud varg ud + viskob ud bar ‘the twigs and stems and leaves and 
blossoms and fruits of the tree’ (Av. yaoxsti- is rendered by Pers. tag), Cim i Kustlg, 43 
urvaran ke-san huzihrih ud + hubedaglh ud abeblmlh (/ varg), viskob + ud bar ud abarig 
abayisnlg gah ped + balist I tag ud + sag ‘the trees (/ plants) which their becomingness, 
appearance, + leaves, blossoms, fruits, and other desirable things hold the place on the 

top, namely in the twigs and stems’, StSR 23 dar I vazurag-tag frax-tvtP /sag/ ud zufr- 
resag ‘trees with mighty branches, wide stems, and deep roots' . 

In the Mahabharata I, 1.111 the Panda va are compared to a tree: yudhisthiro 
dharmamayo mahadrumah skandho’rjuno bhlmaseno’sya sakhah/ madrisutau 

puspaphale samrddhe mulam krsno brahma ca brahmanasca // ‘Yudhisthira is a big tree 
(drama-) consisting merely in dharma (‘law; religion'), Arjuna is its trunk (skandha-); 
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and protection 20 ; the three branches are good thought, good word, and 
good deed 21 ; the four stems are the four classes 22 of the Religion by 
which the world is well-ordered, that is, priesthood, warriorship, 
husbandry and artisanship ; the five fruits (or, roots) are the five lords 
whose scriptural names are house-lord, village-lord, district-lord, country- 
lord and pontiff.' And [there is] one master of masters' , that is, the king 
of kings, the lord of this world' . 

20-30. He made manifest the microcosm' that is man in the l ik eness 
of these four classes of the world: 

The head corresponds to priesthood; 



Bhlmasena its branches ( sakha-); the sons of MadrI its abundant flowers and fruits 
(puspa-phala-); Krsna the Veda (brahman-), and the brahmans its root (mula-).’ 

19 peyman: paem^/ pramana ~ Av. asa. 

20 kunisn ud pahrezisn: kunisni u paharazasni/ karmmaca pratiyatnasca. 

Pers. kunisn renders Av. syaohana-. Pers. 2 pahrezisn ‘protection, care; course’ 

[pahrezisnlg « Av. vldant- adj. ‘caring for’]. Neryosang prati-yatna- ‘care bestowed 
upon anything, effort’. West ‘abstinence’. 

21 Cf. Y 19.16 Ori.afsmom ... humatom huxtom hvarstam. 

22 cahar pesagan: cihar pasagq/ catasro vidya ~ Av. caOru.pistrom. 

23 asronlh, arsestarlh, vastryoslh, huduxslh: asrul aratistar! vastryosl hutuxsl/ 

acaryata ksatiyata kutumbi(ka)ta prakrtivyavasayata. Cf. Y 19.17 afi'rava rafl'acsta 
vastiyo fsuy^s huitis. 

24 panz pedan: panja vad aj pafica patayo. Av. panca.ratu. 

manbed, vlsped, zandbed, dahebed, zardustrodom: manavat vlsavat zandavat 
dahavat zara&ustrdtom/ grhapatih vlsapatih jandapatih gramapatih jarathustrotimasca. 
Cf. Y 19.18. Av. nmano.paiti ‘lord of the house’ (Man. OJiiocpOpoq, rdnm ‘Atlas’), 
vlspaiti ‘master of the tribe; lord of the village’ (Man. retmcu o>cranrV'thc Adamas of 
Light’ ), zantupaiti ‘lord of the district' (Man. Gloriosus rex. ‘the king of 

Glory'), daujhu.paiti ‘lord of the land/ county' (Man. OeyyoKaxoxoi;, 

Splenditenens ‘the keeper of splendour'), zarahustrd.toma the title of those who replaced 
Zoroaster after his death (Man. Sogd. sm’nxsyd. Pers. pahr(ag)bed, ne=n 

Rex honoris ‘the king of honour’). 

25 saran sar; sarq sar/ sirasam siro. Syr. ‘chief Vizir'. 

J ' dahebed I gehan: dahavat I gah aj svam! pifhivyah. Cf. Yt. 10.145 mi Oram 
vispanam daxyunrim daiijhupaitTm. RS 3.13.5 vispatim visfim. 

' 7 gehan I kudak : goha kardaa/ bhumau klrttanam ~ gahr Tg kudak, piicooicoap op. 
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The hand to warriorship; 

The belly to husbandry; 

And the feet to artisanship. 

So too the four virtues (/ qualities ) 28 that are in man i.e. temper (or, 
character) 29 , virtue 30 , wisdom 31 and diligence 32 : 

Priesthood corresponds to temper, for temper is the most proper 
function of the priests, that they do not commit sin on account of shame 
and fear. 

Warriorship corresponds to virtue, for the most proper embellishment 
of the warriors is virtue which is explained “manliness by itself’ . 

Husbandry corresponds to wisdom, for the wise action is the 
cultivation of the world and the linking with the eschatological renovation 
[of the existence] 34 . 

Artisanship corresponds to diligence, for diligence is the greatest 
propagation of their class . 35 



28 cahar hunaran: cihar hunarq/ catvaro gunah. Or perhaps cahar ahunvaran (Av. 
c a tip arc ahuna vairya). Cf. Bhagavad-glta, XVIII, 41. 

29 xem: xlm/ slle. Cf. Vd 13.44 asti se haem yafi'a afl'aumnc 'He has the character of 
a priest’ . 

30 hunar: hunar/ saurye ~ dpext]. Av. hunara- m.'virile strength ; beauty; skill' 
hunaratat- f. ‘ability; skilfulness’, OPers. uvnr /unara-/ nt. ‘quality’, Skt. sunara- (adj.) 
‘possessing vital strength, mighty, prosperous, beautiful’, sunrta- ‘mightiness, beauty’. 

31 xrad: xard/ buddhih. Av. xratu-/ xraOP- m. ‘mental power; will; intellect’, OPers. 
xratu-/ xrahu- ‘id.’, Skt. kratu- ‘power ; will’. 

32 tuxsaglh : tuxsa!/ adhyavasayo. Av. OPaxsah- nt. ‘zeal’. Skt. tvaksas- nt. ‘energy, 
vigor’ . 

33 hunar I vizarlhed “narlh I az x v adlh” popular etymology: honar < *hva-nar-. 

34 Av. fraso.karaiti ‘making brilliant ; renovation’. Cf. Yt 19.11 yat koronavqm 
frasam ahum ‘So that they may make existence (/world) excellent’. Armen, hrasakert 
‘extraordinary’ Cf. Sabuhragan, Dv frasegird zaman, Dk iii. Ml 10: frasegird hangam, M 
256 ped ham tolimag abaz-peyvannisnlh o frasegird peyvastan. 



35 Here is the scheme : 
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All these diverse establishments are upon one trunk, truth-and- 
measure 36 , opposed to its rival, lie 37 and its organs. 

31-34. 1 noticed this, multifariously and of many kinds, that many 
religions and beliefs in the world that all are discordant, rival, breaker and 
enemy one as regards the other, in spite of their discord, breaking and 
hostility to one another, they combat however, in alliance and with united 
force, against the sole truth. The essence of truth is one force -[I am] 

o o 

faithful to [His] unity- which is Truth. The lie is manifold, which may 
be in numerous appearances, but all these appearances are from one base, 
that is Lie 39 . 

35-53. 40 I, who am Mardanfarrox son of Ohrmazddad 41 , provided this 
composition . For, I observed in the world, many schisms and religions 
and much discussions and debates 43 of the sects 44 . Ever since my 
childhood, I have been, fervent-heartedly, a suitor and researcher of truth. 



pay huduxslh tuxsaglh 

Cf. Dk iv, M 429 andar-san tan I mardoman cahar pesag I gehan ped baxsisn : abar 
sar ad rd til h ; ud abar dast ardcstarlh ; ud abar eskam vastrybslh ; ud abar pay huduxslh. 

ud azabar cahar pesag gyan, abar-z gyan ox ud x v adaylh guft. Cf. also Rg-veda, x, 90. 12 
“The Brahmana was his mouth (mukham ‘mouth; head’); of both his arms was made the 

Rajanya (‘warriors’); of both his thighs the Vaisya (‘husbandman; trader’); from his two 
feet was produced the Sudra (‘the servile class’)”. 

36 rastlh ud peyman « Av. asa- (nt.) ‘truth ; (cosmic) order ; harmony’. Cf. Dk iv M 
410-41 1 u-san ravag-x v adaylh ravag-denlh I ast rastlh peyman. 

37 druz ~Av. dmj, druxs f. ‘lie, deceit ; demon’, the evil principle represented by the 
Daeva. 

38 dro , Av. draoga / draoya ‘false ; the Lie, deceit’, OPers. drauga. 

39 drozanlh ‘lie’ < Av. draojina ‘liar’ , OPers. draujana ‘adherent of the Lie’. 

40 Cf. MX, 1.34-41. 

41 mardan-farrox I ohnnazd-dad c an 3 : mardafrdxa I hbrmozddat/ marddamphroso 
honnmijdadadasya putro. 

42 pesazisn: pasazasni/ aracanam ~ Syr. ‘(literary) composition’. 

43 vas-eskarisnlh: vas x v askarasn! or x v eskarasn!/ bahusamalocanatvam. 

44 kesan: kascp darsananam. Av. tkaesa- m. ‘teacher; doctrine’. In the Manichaean 
texts also kesan means ‘alien or false teachings'. 
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That is why I have travelled in many lands and islands 45 . And I have 
collected and selected these compendious statements, some of which are 
questions of those desiring the truth and some are from the writings and 
memoranda of the ancient sages, seers and priests 46 , especially those of 
the blessed Adarbad .... And I have appointed to this memorandum the 
name “Doubt-removing”. Because it is very requisite for removing the 
doubts of neophytes about the knowing of the truth and the 
trustworthiness and truthfulness of the good religion, in contrast with the 
miserable 47 opponents. I have composed and arranged it not for the wise 
and expert, but for the students and novices, so that many of them may 
acquire more certainty regarding the wonder and the trustworthiness of 
the good religion and the discourse of the previous teachers 49 . As regards 
distinguished sages, I ask of those wishing to consider it, not to consider 
the little knowledge of the narrator and composer, but the greatness, the 
truthfulness, the trustworthiness and the definite statements 50 of the 
ancient sages. For I, who am the composer, belong not to the rank of the 
teachers, but to the rank of the students . 51 And it seemed to me justified to 



45 zreh-vimand: zrih vlmand/ samudraslmasu, West: ‘seashore’, vas kisvar ud zreh- 
vimand, Cf. MX, 1.35 sahr sahr ud paygos paygos. 

46 pesenlg danagan, rastan, dastvaran: paslnl danagq. rasta da stun}/ praktanebhyo 

jnaninam satyanam acaryanam. Pers. rast translates Av. orasi- m. Skt. rsi- ‘singer (of 
sacred hymns), (inspired) poet, sage, seer’. Cf. X'R II. 17 pes danagan ud herbedan ud 
dastvaran, Namaglha I Manuscihr, II.2. 1 1 rastan ud danagan, M9 I danagan ud vizld- 
dadestanan. 

47 skoh/ skoy: skoh/ samuhesu. West: ‘dignity’; Menasce: ‘misere’. skoh ‘poor, 
miserable’ (opp; hangad) from OPers. skaufi i-. Cf The Book of Psalms, 131.15 skoh ~ 
Syr. 

48 da vasan or, possibly, da-san: anda vase}/' yavat pracura. Cf. Evenag I namag- 
nibesisnlh, 5 vasan kas. 

49 pdryotkes(Ig) = Av. paoiryo.tkaesa ‘first teacher / guide’, paoirya tkaesa. 

50 vimand-goyisnlh : vImand(a)-gaP 0 snI/ slmavatyasca vacah = vimand-soxanlh. Cf. 
Dk vii, M 598 u-s (= osnar) ahuft <ud> hamuxt vimand-goyisnlh, han-z C P vas mardom 
sud frahang. 

51 . The two ranks of the school are: 

danag frahanglg 

abzaromand nog-abzar 

danag: dana(g)/ jnanin ‘wise; astrologer'. Cf. X V R, 11.17 danagan ud herbedan ud 
dastvaran. 
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bestow, liberal-heartedly, a theological treatise on neophytes. Because he 
who bestows the little knowledge that he has on those who are worthy is 
more acceptable than he who knows much, but from whom those who are 
worthy do not receive benefit or help. 

The previous sages stated that: Liberality ~ is of three kinds, of 
thought, of word and of deed. Liberality of thought: to desire good for 

o 

whoever is alike, just l ik e for him. Liberality of word: to teach to those 
who are worthy all the righteous knowledge and information acquainted 
by him. As a certain sage said that: “I want to acquaint all advantageous 
knowledge and teach it to those who help (the other), and acquire a 
desirable profit”. Liberality of deed: [to bestow] the good that he has 
acquired something on those who are worthy. 

54-57. Furthermore, [I have composed it, so that] those who are good 
may remember me [saying]: whose soul may be saved. For this reason, I 
have arranged it, so that the sages, through their beneficence and kind 
observation may remember me [saying]: whose soul may be immortal 
(and happy). Since it is said that: “He who observes all the good creatures 
with good eyes, his eye is the eye of the sun”. For the sun, indeed, 
observes and illuminates all creatures with a benevolent eye. 54 



frahangig: frahangi / vidyarthin adj. ‘desirous of knowledge’ ; m. ‘student, pupil' ~ 
danisn-gamag. Cf. SS 20 ce an frahanglgdar. 

abzaromand: aPazarmand/ sastravat ‘provided with a weapon'. Cf. DD 43. 

nog-abzar: noaPazar/ nutanasastra. Cf. Dk iii, M 406. 

52 . radlh: rad 1/ daksina ‘a fee or present to the officiating priest’ . 

Av. 'raiti ‘gift; munifecence ; generosity' ~ Sktratf- ‘id.' Arab. «.u» — li. 2 raiti- 

‘generous, liberal, munificent' » Sktratf- ‘id.’, ant. penlh. 

53 Cf. the Confucian formula cong. 

54 Cf. Y 68.22 nomb abyo doiOrabyo ya ahurahe mazda ‘Homage unto these two 
eyes of Ahura Mazda’, Zand namaz 6 do i Or I ohrmazd | doiOr I ohrmazd guft, ku: 
niyayisn 6 man oy kird baved ke hamag dam I ohrmazd ped hucasmlh abar nigered, ec 
kas ped duscasmlh abar ne nigered ud hixr b ab ne bared ‘Homage unto the (two) eyes 
of Ahura Mazda [“the eyes of A. M.” is said, that is: he will have offered praise unto me 
-he who looks upon all creatures of A. M. with a good eye and does not look upon any 
with an evil eye, and does not carry impurity to water]’. 

Av. hu-dbiOra- adj. ‘having good eyes’; duz-doibra- adj. ‘having evil eyes’. 
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Dk iii, M 248 veh-den . . . casm con [han I] x v arsed abar daman I ohnnazd ‘the eye 
of him who is of the Good Religion resembles the eye of the sun upon the creatures of 
Ahura Mazda’. 



10 




First Chapter 



II 



1-2. Chapter one: On some questions that the ever-successful Mihrayyar son of 
Muhammad 33 from Spahan 56 , put forward not out of absurd curiosity, but with 
good intentions, and the answer thereto. 

3. As for that which he asked: “Why did Angra Mainyu harm the 
Light and how was that possible? Since it is so that he is not of the same 
substance 58 , and we always observe that a thing avoids that which is not 
of the same substance as itself, as the water does the fire 59 ”. 

4-18. The answer is this: The Angra Mainyu’ s harm to the Light is 
precisely because 60 of their difference of substances. It is by reason of his 
desire of hostility which is a constant rait of his substance that he is 



55 mihr-ayyar l muhammadan : mihirayar i mahmadq/ mihiraiaro 
mahamadasya. 

« This person, who is not mentioned elsewhere, was probably a layman and 
evidently a Mazda-worshipper, although his father's name seems to be 

Muhammadan, either Mahmud or Muhammad. The Parsis under a Muhammadan 
government often adopted Muhammadan names, as they also took Hindu names 
in India; but, in this case, it is perhaps more probable that the father had become a 
convert to Muhammadanism, and changed his name accordingly, after his son had 
grown up». (West, 122-123). « Mihrayyar b. Muhammad est evidemment 
musulman. Son objection apparit dans toute sa portee a la lumiere de la 
controverse d'AbiPl-Hudail avec les mazdeens » (Menasce, 36). I suspect as 
much that Mihrayyar -described as a truth-lover (1.38) and well-intentioned (II. 2) 
- was a Muslim. 

56 spahan: spahan/aspahanat. Cf. Y (colophon) az farrox bum I spahan. 

57 Angra Mainyu. Av. aijra / angra mainyu ‘the Harmful Spirit'. 

58 hamgohr: hamgohar/ekaratnah. op oouaiog; Syr. rsicoor^ re-oi.; 
rticDorV. gohr ~ otxjitt; Skt. dravya; Arab. y* 

59 judgohr: jatgohar/ vibhinnaratnat ~ Syr. rCtcoor^ rV-h 

Cf. M9 II: en-z abag tan ham-gohr budan ‘the being of the same substance of 
this (= menog) also with the body', gyan az tan judgohr ‘Soul and body are of 
different substance’. VZ 30.23: gyan . . . hamgohr I atas ‘the soul is of the same 
substance as the fire'. 1.15: az bunest-e judgohr ‘from a substantially different 
principle’. 

60 vahan: vah sj karanam. « curia; causa; r 
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hostile to all that is of a different substance. Harmedness and harm, of 
whatever kind may they be do not take place except from difference of 
substance and those of different substances. For, between those of the 
same substance there is consensus and concord, and not mutual harm and 
harmedness. Those of different substances, because of their substantial 
contrariness 61 , every time they meet one another, become hostile 62 and 
harmful to each other. While those of the same substance, because of 
their concord, and their community of substance, when they meet one 
another, are weapons (for each other) and are efficient ~ and assist each 
other 64 . The disturbance and discord and disunion of those of different 
substances 65 are just as heat and cold which, on account of their 
substantial opposition, are mutually hostile, harmful, striving and 
disturbing, through their perpetual substance . 66 Because every 



6 1 hamestar-gohrih: liamostargohari/ pratidvamdviratnatvat. 

hamestar (Av. hamaestar- ‘suppressor, remover') ~ ivavxLoc,: 

hamestarih ~ evavTiOTpi;; an no. . 

The words hamestar, pedlrag, hambidlg are often interchangeable. 

62 zadar: zadar/ hanta. 

zadarlh: zadar!/ nihantrta. 

zadar translates Av. aka- 'evil'; and gennag traslates Av. aijra- ‘harmful' (gl. 
zadar). Cf. Bd. 48 gennaglh C P ast zadarlh, o abzonlglh (hamestar). ‘harmfulness, 
that is zadarlh, [is opposed] to excellence’. DD 36.101 pas az fraskird ... ne 
baved angramen ce nest zadarlh. ‘After the Renovation . . . there is no Angra 
Mainyu because there is no zadarlh’. 

63 karlg hend: karl hand/ karylyanti. karig ‘active; efficient; effectual; 
soldier'; karlglh ‘activity’. Opp. agarlh. Cf. Dk iii. Mill. 

64 Pers. ham-ayyar ‘auxiliary ; co-operating', cf. Bd 183 hamkar ud 
hamayyar. 

65 judlh c ud 3 anhamlh I judgohran: jadl I hamgohar^ anaham! I jatgoharq/ 

vibhinnatvam yat ekaratnanam anaikyat vibhinnaratnanam. West and Menasce 
follow Neryosang's reading. For judlh I hamgohr, cf. Dk iii, M121. 

judlh, opp. hamlh. jud° ~ 6ittc|)OOC)c; »r-a. hamlh ~ &Lttc|)<)od; differentia; 

(rAAoitoais- ham° ~ op o-; hamlh-' an-hamlh ~ 

66 Cf. Ayyadgar I Jamasp, 2: hamgohr ped x v es gohr hamestar ne, be 
abzayemdar nerogiz-dadar bend, edon con ab ka 6 ab rased, vad ka o vad rased, 
atas ka o atas rased, hamgdhCTh 3 ray ek didlgar ray abzayisn kuned. ed ray ce 
judgohr hend rosnlh ka o tarlklh, ud huboylh ka o gennaglh, garmlh ka o sardlh, 
ud husklh ka o tarrlh rased, nirfsisn kuned. 
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disturbance comes from the natural properties of coldness and dryness, 
heat and moisture, there are hostility, harmfulness and opposition of one 
another. For the disturbance of bodies comes from the perpetual combat 
of heat and cold, dryness and moisture. Bodies become disturbed and 
disabled, owing to their combat, one with the other. Of water and fire, as 
regards their substance, no harm whatever does appear. But the cold that 
is closely related to 69 the moisture, is mingled with the moisture of water, 
and is an opponent of the heat in fire; and the dryness that is related to the 
heat, is mingled with the heat of fire is opponently harmful to the 
moisture in water. 



Ill 

1-3. As for that which he asked: “Why did Ahura Mazda the creator 
not prevent Angra Mainyu from doing and wanting evil, when He is able 
to do 70 so? For if we say He is not able, that would mean that He is not 
perfect, and even He is feeble”. 

4-15 The answer is this: The evil actions of Angra Mainyu comes 
from the evil substance and evil will which are always his, as the Lie. The 
omnipotence of Ahura Mazda the creator is limited to all that which is 



' ristagan: rastagq/ samvasinam. 

ristag ‘humour; element; elementary property’. The four “elementary 
properties” are: hot and wet (Ahuric properties), cold and dry (Daevic properties). 
These are the “elements” of the temperaments (amezisn ~ KOttai^ ; 
complexionem; g ) >). Cf. Dk iii, M121: cahar ristagan amezisn I zlndagan (~ Gr. 
Otop 6v, du'xoov, uyoov, A]o6v). Job of Edessa, Book of Treasures, I, 1 : 

68 Here is the scheme : 

garmlh hamestar sardlh 

bradrod ne-hambidlg bradrod 

husklh hamestar x v edlh 

69 bradrodlg: bradarodl/ bradarodasya. brad(a)rod means ‘like a brother’, but 
in this passage it is used to denote a ‘false’ brother; bradrodlh ‘relation, 
connexio’; bradrodlg ‘connected, related’ « Syr. rcw>r^ ‘relation, connection; 
related, similar’ from reSiK' ‘brother’. 

70 tavan-girdar: tv^kardar/ saktah kartta. ~ Fars. y. 
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7 1 

possible. The question of knowing whether or not one is able or unable 

72 

to do “ that which is not possible does not make sense. Whoever says so, 
is not within the limits of logic . For he who says first “it is 
impossible”, and next “God is able to do it”, then by that removes its 
impossibility, because now it is not impossible but possible. As His 
ability is limited , so is His will . For He is wise ; and the will of the 
wise is [confined] to that which is possible, and his will does not 
encroach on what is impossible; because he only wills all that which is 
possible and contingent 78 . 

16-28. If we say that “Ahura Mazda the creator is able to prevent 
Angra Mainyu from the evil which is his constant substance”, then we 



sayed budan : sayat budan u/ saktiti bhavitum. 

= sayed-bud ‘possible’ ~ buv&xov; 
ne sayed (budan) ~ ov bvvaxov; n^v.-,T-a rsA; 

budan-ne-sayistan ~ to d&tivaxov; reA. 

Cf. RP 62.14: sayed-bud kirdan. 

72 tavan a-davan : tvp atvp/ sakto a-sakto. tavan ~ evSeyopevov; 

1 ij-a (buvap Ls). a-davan = ne tavan ~ ouk evbeyopevov; rCu red; 

J-^V. 

73 vimand : vlmand/ slmayah. = saman ~ dooc,, opiopoc;; V. 

74 soxan-snaslh : saxunsnasl/ vacaso jnanl. = Gr. f) 5taA£KTLKX|. [goyaglh. 

Gr. p AoyLKr]; Syr. r^olA^l Fars. ‘well-versed in literature’. Cf. VZ 

31.1. Pers. soxan-SnAs translates Av. uxDa-Snan- adj. ‘who knows (how to 
interpret) the statements (of the law)’. 

75 tavan samanomand : Up sampnmand/ saktah slmavan. tavan-saman. Cf. 

Dk iii, M431 ; SGV, 4.83. tavan-samanlha (adv.) Cf. MX 31.12 ; REA, 5.14. Sad- 
dar, 11.22 : ((JuU^5* 4j I^jLoLuJ 

76 kam : kam/ kamah. « rCi^g.; Sji y. 

77 frazanag : farzpnaa / nirvvanajnah. = danag. Cf. Dk iv, M429 : frazanagan I 
eran-sahr. 

78 sazed budan : sazot budan/ samyujyate bhavitum. sazed budan ‘it is 
proper/ convenient’ ~ A ne sazed budan ‘it is not proper’ ~ A jjm Cf. Dk 
iii, M95: han I varravisn andar han I sayed- + bud han I sazed budan . . . han I ne 
varravisn andar han I sayed-bud han I ne sazed Tiudan 3 . 



14 




might as well say that it is possible to change the demonic substance into 
the dive, and the divine to the demonic; and that it is possible to make 
darkness light and light darkness. Those who speak of the changing of a 
substance from its essence [into another] are not physicists i.e. those 
who cannot discern substance 80 in action 81 and accidents 82 , and count 
wolf (and) monster as beneficent. Since the calamity and evil which arise 
from man and cattle are not substantially their own, but are owing to the 
corruption, deception, delusion of the Lie, and owing to the evil of other 

Ol QA OC 

demons such as Revenge , Wrath and Lust which are mingled with 
man. Just as taking a bitter medicine, which is mingled with poison, is not 
for the maintaining of well-being, but for the removal of the pain and 

O/T 

sickness which are owing to an extraneous substance . [Another] 
example: a true statement and a false statement. Sometimes, a righteous 
man is saved from much calamity by a false statement and is condemned 
by a true statement. That benefit does not come, mostly, from the lying, 
but from the removal of the hostility and evil which are mingled with the 
evil ones, and that calamity is not from the veracity, but from the evil 
which is mingled with the evil ones. 



79 _ w _ _ _ w 

gohr-ne-snasan: gohar nosnasq/ ratnasya ajnataro. gohr-snas ‘physicist; 
expert in jewellery' = gohrag-danag (Cf. DD 90.3) ~ (J)uctlk6c; 

yu ... <0 ... )) -« -Xjl I ^ ... )) 

(,5 y) .«axol 

80 gohr: gohar/ ratnasya. «oucria; rs'^o^rs' . rt^cuoK'; 

81 andar kunisn k evepyeia; JmJo. 

82 jadisn or jahisn: gadasni/ calaneca. ~ ovp|3e|3pKOc; Cf. Dk 

iv, M412 gohr ^id 3 jahisn. 

83 ken : kin (xln)/ dvesasca. ken ‘revenge’ : Av. kaena- ‘atonement (for a 

crime); revenge for someone’ « Ttotvf). ken also translates Av. aenah- ‘crime, 
sin'. In this case, we should read xen. 

84 xesm : xasm/ krodhasca. (x)esm: ‘wrath': Av. acsama- ‘wrath, fury, 
cruelty' ~ oipa. Cf. HAM 8 xesm ud ken. 

85 varan : varun/ kamasca. varan ‘desire, lust'. Cf. Av. varan a- ‘preference’, 
translated by kamag ‘will, desire’ . Cf. Dk vi, M477 varan ud xesm. 

86 be-gohr: ba gohar/ vibhitnaratnat. be-gohr; ant. x v ad-gohr. Cf. Dk iii, M21 
vattarlh gennag-menogHg 3 ped rasisn I az be-gohr. 
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29-37 . Considering that the opponents have been constituted in order 
to repel each one its own contrary, every one is [only] capable to keep 
away that which is its own opponent, such as light darkness, fragrance 
stench, good-deed evil-doing, erudition ignorance. The light is not 
capable to keep away stench, nor the fragrance darkness, but they have 
been constituted in order to keep away each of them its own opponent. As 
for that which they say: 

“In the dark night a righteous man is saved from the lion, wolves, 
dogs and robbers, while in the light day he is captured by them”. 

It is not proper to consider that as a benefit owing to darkness, nor yet 
as a calamity owing to light. Because light is created to repel darkness, 
not to keep away the lion, wolf and monsters and many others al ik e. 

38-39. On account of tediousness, I contented myself to explain 
succinctly. You, the successful, may your appreciation of benefit be such 
that you may obtain much from Religion. 

IY 

1-6. And as for that which he asked: “We always observe that 

everything is generated from the celestial sphere and stars , then He 
who created this sphere is the same that, the Believers claim that ‘He 
created Good and Evil’. If Angra Mainyu created, how was he able to 
create these wonder things? For there are stars by which, and with 
accordance with them, benefit is bestowed. If Ahura Mazda and Angra 
Mainyu created in consultation with each other, then so it is obvious that, 



87 spihr: spihir/ cakrat. spihr ‘(celestial) sphere; fate’ < *spihra- (cf. EniOott- 
6ttxr]c; a personal name; OPers. *spica-; Skt. svitra-) = gird-asman; Gr. ac|)rtio« 

> Parth.- Pers. (Man.) ‘spyr. 

88 

staragan: staragq/ tarakabhyasca. e starag ‘star’ = star/ star. Av. star- (m.), 
staro (nom./3); Ideogram: kwkb 3 (Akkad, kakkabu; Aramaic kok e ba). Cf. Frahang 
I Pahlavlg, 1: KWKB 3 : starag. Cf. VZ 30.1: goy-des asmanlg spihr! gardisnlg. Dk 
iii, M278: ravan-cihr OPas, I rah-iz, C P ped gehanlg evaz spihr-z x v anlhed. Cf. 
also ^9)^ CUjIj; j\ 

CAflft >_■**» >i j\ Jlaaj j |«0^o « jIjS' j-5)) 

.((AjuO J 
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Ahura Mazda is an accomplice and partner, with Angra Mainyu, in the 
sin and evil which arise from the celestial sphere”. 

7-15. The answer is this: The celestial sphere is the place of gods (= 

OQ 

luminaries) who bestow benefits, and every bestowal of benefits by 
them is done always justly. The seven planets 90 are star-form witches 91 
who roam about beneath them (luminaries), rob ~ and distribute amiss, 
whose scriptural name is Robber . Ahura Mazda the creator prepared, 
skilfully and sagaciously, these creatures, with the idea of conveying 
them to the eschatological Renovation 94 . When the Harmful Spirit winded 
in the sky, that demon, ignorantly and hypocritically, together with the 
various sinful demons, who are those of a gloomy seed, encircled the 
Light and mingled with it, expecting that: “I either will annihilate these 
creatures of Ahura Mazda, or may take possession, of them”. The 
luminaries 95 , the supreme among the good, were aware, thanks to their 
omniscience, of the absurd action and hypocrisy of that Demon, and of 
this too that, to what extent is this power of his, from which this absurd 
action and harmfulness come out, so that, henceforth, no power remains 



89 bayan or ban: bay aj datrinam. bay ‘god; Majesty; luminary’ < *baga-. Av. 
baga-/ baya-; Skt. bhaga- ‘lord, patron'. Av. bay a is sometimes translated by 
baxtar ‘dispenser, distributor'. Cf. Dk iii, M278 rah-ravisn rosn bayan. 

90 haftan ‘the seven, planets’: ha ft a/ saptaca. ~ Gr. rtAavt]Te<;; Syr. ^ -it. 
r ^A, Cf. Bd. haftan ud dvazdahan (dvazdahan ‘the twelve, the zodiac’). 

91 stargerban perigan ‘star-form witches’: star-karfi) fary^. perig c Av. 
pairika- f. ‘demoness; witch, sorceress’. Cf. 4.30. 

92 appurdaran: apurdara/ apaharttaro. appurdar ‘robber; planet'. Cf Dk iii, 
205: bayan baxtarih, appurdaran ke hend abaxtaran. 

93 gayogan: gadugq/ gaduga. gay(ag)/ gayog [opp. bay] < Av. gaba- ‘robber, 
bandit'. Cf Dk iii, M278 azer-rah-ravisn-bayan pesan karlh pedyaraglh: dvarag 
gayog, I abaxtar-z x v anlhed. 

94 frasegird: fra s 5 k a rd a k s a y a k rte h . Av. t'rasb.koroiti ‘making brilliant ; 
renovation'. Cf 1.28 peyvastanl 5 frasegird. 

95 rosnan: rosan^/ rocismamtah. = Av. raoca. rosn ‘light; luminary’ (opp. 
tom a) = Av. raoxsna- ( adj . ) ‘light'. Cf. Cim I kustlg, 42 vahist gah I rosnan. 
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for his restoration from the complete perception 96 of bondage and pain, 
and winding inside the sky. 

16-20. When this Demon encircled and winded round the Light, then 
[Ahura Mazda], sagaciously, for the purpose of not allowing the forces 
and organs [of the Demon], that is, the whole sinful demons, to fulfil their 
proper will, some of these demons are mingled with the realm of the 
luminaries, such as the demonic poison pertaining to monsters which is 

no 

clad with the four divine elements . For if this demonic poison pertaining 
to monsters had not been winded in the four divine corporeal elements, 
that is water and fire and clay (/ earth) and wind 99 , then they would have 
come to the immaterial sky. If they had attained to immateriality and 
incorporeality, then it would have not been possible for the creatures of 
Ahura Mazda to protect and escape from the demonic poison of theirs, 
and it would be so mingled [with the creature] in the pledge and detention 
that the establishing and bearing, increase and growth of mankind would 
not be possible. 

21-27. So also the planets 100 are clad with light, as the demonic 
poison of the monsters in the realm of the luminaries. On account of that, 
too, the existence of a certain advantage is manifest from the serpent 
species that are poison-melting, and from the other wild animals and 



96 mardarih: maladan/ (sampurna-)marjjanat. West: ‘daubing'; Menasce: 
malltarih Tusure’; Degener: ‘Berechenbarkeit'. mardar ‘sentient; an organ of 
sense’ (Cf. 1.9). Cf. 8.75: dard-mar; 8.77: dard mardarih. 

97 stl: stl:/ panktisca. West: ‘substance’; Menasce: stlh/ getlh. Av. sti- > stl 
‘realm; entity; individual self ~ UTtOCTTacric;; rescue. 

98 

cahar zahagan : cihar zahaga/ caturbhih sambhutibhah. 
zahag ~ GTOixetov. cahar zahagan ~ r^ea^a\ 7 a>rc' ; 

£ji oUikAi. Cf. Dk iii, M170: cahar zahagan I gehan. 

99 ab ud atas ud gil ud vad : aP u atas u gil u vat / jalam jvalanasca mrttikaca 

pavanasca. ab ~ ubcop; rsto. atas ~ ttuq; rt'icu. gil ~ yp; vad ~ app; tr='r<'. 

Cf. Dk iii, M121: u-s desag I fradom budag I ped dadar peymangarlh az bavisn. u- 
s denlg nam bavisn-ravisnlh; u-s namcist cahar zahagan I hend vad, atas, ab, gil, 
bun getlgan cihr. 

100 abaxtaran: aPaxtarg/ dustagrahan. = gayogan. abaxtar (< *upaxtar), Sogd. 
pxryy/ pnxry ~ TtAdvpxep. Cf. VZ 2.18: taran abaxtaran. 
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monsters, so also some benefit is manifested from the planets, on account 
of their commingling below the radius 101 of the luminaries. By analogy, 
these planets that bestow benefit, are l ik e the brigands and highwaymen 
who cut off the way of the caravan of merchants, steal many important 
things, and bestow and give them, not to the dutiful and worthy, but to the 
sinner, undutiful, harlot, prostitute and unworthy. 

28-38. The benevolence which astrologers ~ consider and state from 
the planets, is for this reason that, they have not discriminated the 
quality of the gods (= luminaries) who bestow benefit, and that of the 
five divine fixed stars -which are the (ever-)visible 104 Peg-on-High (= 



azer-brahih l rosnan: azorbrihi i rosanqn/ adho rociso rocismatam. West 
‘the inferior splendour ...’, Menasce ‘sous l’influence ...’, Degener ‘unter dem 

Glanz der Lichter', 46 azer brah I do rosnan: azor brih I du rosanq/ adho rociso 

dvayoh, Degener ‘unterhalb des Glanzes der beiden Lichter', 47 azer brah I mihr: 

azar brih i mihir/ adhah tejasa suryasya, Degener ‘unter dem Fahrzeug (rah) der 
Sonne’. 

D.N. MacKenzie imagined that the Pazand word brih (/ Skt. rods) in the 
SGV “may be no more than a misreading or ‘correction' of the lhy of the 
GB(undahisn)”. “Zoroastrian Astrology in the Bundahisn”, BSOAS, 1964, (511- 
29), 516. But azer-brah(Ih) corresponds to Arab. oA See 

.(«jl ^>\ L ^LaJI rrA ,1H> ,ol & 

For brah, cf. KAP, 4.6: mah . . . azer brah I mihr ested. ‘The Moon . . . stands 
below the radius of the Sun'. For rah, cf. T III 260: gird-asman ev, ped axtaran ud 
estaragan, ud rah do I x v ar ud mah. ‘And one celestial sphere with the signs of the 
zodiac and the stars, and two chariots, that of the sun and that of the moon’, eg 
ohrmezdbay . . . az rah I mah yazad axezed, ud 6 rah I x v arsed adlhed. ‘The God 
Ohrmazd rises from the chariot of the Moon God and comes up to the chariot of 
the Sun'. Bd 53 : azer x v arsed ... 6 rah I x v arsed ‘beneath the sun, [bound] to the 
chariot of the sun' . 

102 star-hangaran : starangarq/ taraganakah. = star-esmaran(Dk iv, M420) « 

Syr. rsia. Cf. NM B.2.9. 

103 conlh: cun!/ yathasthatvam. « Skt. guna-; Gr. Ttotov, TtotOTqq; Lat. 

qualitas; Syr. Arab. aAAli. 

104 handaz- ‘to reckon; measure; cast; happen', handaz ‘incident’ [Fars. 
‘story']. Cf. 11.40: ped handaz ‘by chance’, handazisn ‘evaluation; throwing; 
happening', cf. Dk vi, M570 handazisn on bud ku ... ‘It so happened that', 
handazisnlg ‘incidental; (ever-)visible’, cf. VZ 1.3 handazisnlg ul 6 abar amad 
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Polaris) 105 , the stars Hapto.iringa established by Mazda (= Ursa Maior ) 10 , 
Vanant 107 , Satavaesa 108 and Tistrya 109 - from the quality of robbers (= 



‘then, incidentally, he came up' . Neryosang reads andazasm, which he 
understands to mean ‘very visible' (drsyatara). 

105 + mex I balistlg I handazisnlg: moh i balistl andazasnl / mahatyah 

uccaistarah drsyatarah. West: ‘the great one that is supreme and measurable’; 
Menasce: ‘la Grande au plus haut du ciel, le repere' ; Degener: ‘der Polarstern, 
nach welchem gemessen wird' . = mex I gah; Av. morozu-. mex ‘peg, nail' 

[Opers. mayuxa- (m.), Skt. mayukha- (m.) ‘a kind of peg; a ray of light; flame’]. 
Arab, (= jU~Ai): « Le clou l'Etoile polaire et le pole sont comme un alif 
(') horizontaux [ou] verticaux, mais jamais obliques. On appelle celui-la le Clou 
ou le Vis du Gah parce qu'il cloue l'etoile polaire au pole ». (ms. 2292 du fonds 
arabe de la BNF, au folio 94 verso, 1.1-2) G. Ferrand, Introduction a l’astronomie 
nautique arabe, Paris, 1928, 163. «^J.i (‘le clou') est Piazzi O h 220 = Hevel 43 
Cephei = 2 Ursae minoris = N°249 de Ambronn. . . . L'etoile que de Saussure avait 
inexactement identifie au 122 de Piazzi, est appelee Clou dans les Instruments 
nautiques des arabes ». G. Ferrand, “Iranica”, Oriental Studies in honour of C.E. 
Pavry, Oxford U.P., 1933, (123-26), 125. 

balist ‘highest; height; exaltation' [Av. barozista- (adj.) ‘highest, most 
elevated'; barazoman- ‘elevation, elevated thing'] ~ U\|/co|ia; Arab. J> jt.. Cf. KAP 
3.5: starag I ohrmazd abaz c 6 3 balist amad. ‘The star Jupiter has again come to 
(its) exaltation', balistlg ‘highest; in exaltation'. Cf. Bd 193: ohrmazd + balistlg, 
ahrmen zufaylg. 

106 haftoiring mazdadad : haftoiring mazdadata/ haphtoiringa-majdadata. Av. 
hapto.iringa-. Cf. Sr. 1.13: aoe staro yoi hapto.iringa mazdaSata x v aranar) v hanta 
baesazya ‘to the stars which are Haptoiringa, established by (Ahura) Mazda, the 
fortunate (and) healing'. Cf. also BeronT: 

107 

vanand: vanand/ vananta. Av. vanant- (for the couple of Vanant and 
Hapto.iringa, see Yt. 8.12). Cf. Yt. 21.1: vanantam staram mazda8atam ‘the star 
Vanand established by Mazda'. RP 18bl: con + byaspan + rasisn 6 vanand, 
yazadan-z rasisn 6 man I atas I varhran. ‘Just as the arrival of the envoys is 
(thanks) to the [star] Vanant, so also is the arrival of the Yazatas (thanks) to the 
dwelling of the Victorious Fire’. Cf. also the Rivayat, II, 178: 

Aj Juujf 45" 0 4 LuuJ)) 
i. i jh5") o 45" 

108 sadves: satavaes/ satavaesa. Cf. Yt. 8.0 satavaesahe frapahe surahe 
mazdafiatahe xsnaoflra ‘for the satisfaction of Satavaesa, [the star] who follows 
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wandering celestial bodies) who distribute calamity, and that of the five 
planets which roam about beneath them, in the form of stars 110 , and are 
clad with the light, that is Saturn 111 , Jupiter 112 , Mars 113 , Venus 114 and 
Mercury 115 . For, opposed to the Peg-on-High is Saturn 116 ; opposed to 
Hapto.iringa established by Mazda is Jupiter; opposed to Vanant -the- 
smiter-of- monsters 1 17 is Mars; opposed to the star Satavaesa is Venus; 
and opposed to the star Tistrya is the planetary Mercury. The benefit 
which [the astrologers] claim comes from those robbers (= planetary 



the [celestial] river, the strong [star] established by Mazda’. The Manichaeans 
identified Satavaesa with the Virgin of Light (kenig-rosn, K'imcu 

109 tistar: tistar/ tistara. Av. tistrya- (m.) [Skt. tisya- (m.) ~ the asterism 

j-'tA 0 ]. Sogd. tys /tis/ ‘the thirteenth day of the month’. Cf. Yt. 8.2 tistnm starom 
raevantom x v arenaij v hantam ‘the star Tistrya endowed with wealth and fortune’. 

110 ped stargerblh: pa starkarfi/tarakakalevarataya. Cf. 4.9. Cf. also AJ. iv: 
haft perig ke ped + star-gerblh ravend, azer staragan o staragan koxsend. ‘The 
seven Witches who move, in the form of stars, beneath the [divine] stars, and 
strive towards the [divine] stars' . 

111 kevan: kaevan/ sanaiscara adj. ‘moving slowly', m. ‘Saturn; Saturday', 
kevan ‘Saturn’ < Akkad, kajjamanu ‘constant, normal; Saturn'. Its scriptural 
name was dur-bedyarag (from a forgotten Avestan word. *durae-paityara-). Cf. 
Dk iii, M205 han I abaxtar I + staresmaran kevan x v anend, u-s denlg nam 
durbedyarg. But, its popular name was zrvan (Armen zruan, according to Anania 
Shirakatzi) ~ Skt. 'kala ‘a black colour; the planet Saturn’; 2 kala ‘time’. 

112 ohrmazd ‘Jupiter’: avarmazd / brhaspati. 

113 vahram ‘Mars’: bahiram/ mangala. 

114 anahid ‘Venus’: anahlt/ sukra. 

113 tlr ‘Mercury’: tlr/budha. tlrl abx v tarlg/ Budhasya avakhtarinah. 

116 con starag I balistlg mex pedlrag kevan: cun staraa i balistl moll i aPaxtarl 

padlr haftoiring padlraa kaevan/ yatha tarakah uccaistarah mahatyah 

avakhtarinam pratlpah haphtoirimgah pratlpah sanaiscarasya. To remove /i 
aPaxtarl padlr haftoiring/. But West translates it ‘of the north-opposing 
Haptoiring’, Menasce ‘le dragon planetaire (Gbcihr)’, Degener ‘der nordliche 
Pflock’ . 

117 vanand I xrafstar- zadar: vanand I xaraPastar zadar/ vanamtasca 
ksudrajantuhanta. Cf. Yt. 21. 
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bodies), comes in fact from those five divine stars, as they obtain much 
strength, little damage and victory. 

39-45. The creator Ahura Mazda in order not to abandon these five 
planets to their own will, bound each of them with two ropes to the sun 
and moon 118 with two ropes 119 , hence their progression and 
retrogression ~ . The length “ of the rope of some is longer ", such as 
Saturn and Jupiter, and that of some others is shorter ~ , such as Mercury 
and Venus. ~ Whenever they go to the end of the rope then they are 
pulled back, they are not permitted to go according to their own will, so 

IOC 

that they may not damage the creatures. 

46-49. Those two demons who are greater in strength, that is the 
planetary sun and moon 126 , move oppositely below the radius 127 of the 

|:s mihr ud mah: mihir u mah/ surye candreca. 

1 19 pa du jlk/dvabhyam rajju-bhyam (Skt. rajju ‘rope, cord, string, line’). 

Pers. zlg ‘tow-line ; the set of astronomical tables’, Arab, JO, Aj ~ bann <1 

menogIg> [Skt. vata-rasmi ‘bonds of wind']. Cf. VZ 2.21 andar bann I rosnan 
budan. Cf. also Rivayat, II, 62-6. In the Bundahisn it is said that the five planets 
are tied only to the chariot of the sun (53); and it is also said that all of the stars 
are tied to the sun and the moon (28). Cf. also BeronI, Tamhld: 

O ^ t . , . j OX* J ^ f yfr J ^ Jl> ,_.r L, j ^ 

120 fraz-ravisnlh ‘forward motion, progression’ : frazraPssn!/ purah pravrttih. 

Skt. rju-gati- ; Arab, 

abaz-ravisnlh ‘backward motion, retrogression’ : aPazraPasn!/ pascat 

vyavrttih. Skt. viloma-gati- ; Arab, J. [abaz-estadag ‘stationary’ Arab. Cf. 

Bd. 54. 

~ drahnay : dranae/ dairghatvena. 

122 drazdar : draztar/ dlrghataram. 

123 kehdar : kahtar/hrasvataram. 

124 Cf. Bd 53 ... 6 ham rah I x v arsed ped dagrandlh ud kastaglh bast este(n)d. 

‘[the five planets] are tied to the same chariot of the sun in their elongation and 
diminution’. 

125 See B. Lincoln, « Anomaly, Science and Religion : Treatment of the 
Planets in Medieval Zoroastrianism », History of Religions, 48/4, 2009, (270-82), 

280. 

126 mihr ud mah I abaxtarlg. Cf. Bd 52 mihr <ud> mah temlg [temlg « Skt. 
chadita- ‘obscured (the moon)’]; DD 68: donan gozihran I tar. 
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198 

two luminaries (= Sun and Moon) ~ . Another star<-form> robber that is 
called Musperig “ , is likewise bound below the radius of the sun. When 
she gets far from bondage, and enters into a constellation , she commits 
damage and calamity to the quarter which is the proper function of that 
constellation 131 , until it becomes again subject and pledged of the sun. 

50-59. The reason given [by the sages] is this: 

The battle of the superior beings ~ is in the star station . Beneath 
them, there are the battle of Tistrya against the demon Spenjayri 134 , that 
of the fire Vazista (= the cloud-fire) 135 against the demon Apaosa 136 , and 



azerbrah. Cf. 4.23. 

1-8 do rosnan: du rosan^/ dvayoh rocismatoh. Lat. Duo Lumina; Arab. ou-R 
Cf. M1208: donan raheyan rosnan ‘the two light chariots’. 

129 + mus-perig (Menasce’s emendation) : az vahl/ uttamatvat. Av. mus ... 
pairikayai (Y 16.8). Cf. Bd 53 az avesan abaxtaran mihr I temlg ud mus-perig ped 
ham-peymanaglh azer x v arsed, andar gumezisn 6 rah I x v arsed, mah I temlg 6 rah 
C P mah bast ested ‘Of those planets the dark sun and Mus-perig are tied by the 
same measure, during the Mixture, beneath the Sun to the chariot of the Sun and 
the dark moon to the chariot of the Moon’. Mus-perig dumbomand parrvar jast 
‘Mus-perig was tailed (and) winged’. 188 mus-perig I dumbomand. 

130 axtar: axtar / naksatre. axtar ‘(fixed) star; constellation; sign of the zodiac’; 
opp. abaxtar ‘planet’. Cf. Bd 54: u-san abaxtaran-namlh ed ku ne axtar hend. 
‘Their being named abaxtar is for this that they are not axtar’. 

131 ped kust C P han ke han axtar x v eskarih. Cf. KAP 3.5: ped kust C P 
haftoiring; Bd 97: az han kustag I star I haftoiring. 

132 abarigan: aParig sj uparisthanam. [Skt. uparistha- ‘staying above’] ~ Syr. 
rt-.V ‘supreme, heavenly’ . 

133 star payag or star-bayag: star paeaa / tarapade. Cf. Sr 10 (Z): aradvlsur a- 
vinastlh ed ku-s bun-xan ped star payag I rosn. ‘The undefiledness of Anahita is 
this that her source is in the light star station'. RP 65.1: en-z az abestag pedag ku: 
az zamlg da o star payag c han P hamestagan; + az star payag da o x v arsed payag 
han I pahlom oxan; az x v arsed payag da o asman han I asar-rosnlh, ud garodman 
andar han C P asar-rosnlh. ‘This also is revealed in the Avesta that: from the earth 
to the star station is Limbo; from the star station to the sun station is the Best 
Existence; from the sun station to the sky is the Endless Light, and Garddomana 
is in the Endless Light’ . 

134 spenzayar or spenzarus: sponzagar, spenjagra. Av. sponjayrya- m. 
‘spattering prosperity’. Cf. Vd 19.40 atram vazistam ... + dacum.janom 
sponjayrlm ‘the fire Vazista that smites the daeva Sponjayri’. 

135 atas I vazist: agnesca vajistastya. Av. vazista ‘most well-provided, most 
welcome’, Av. atram vazistam = atas I vazist ‘the cloud-fire’. Y 17. 1 1 enumerates 
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that of other good Spirits 137 against gloomy ones 138 , for the making of 
rain and allotment of profit to the creatures. Below them, there are [the 
battle of] man and cattle [against] monsters and felons 139 , and that of 
other good creatures against bad ones. Because, accidents are mingled 
with man, that is: Greed 140 , Lust 141 , Revenge 142 , Wrath 143 and 
Sleepness 144 , Wisdom, Character, Virtue, Science, Intelligence and 



these five fires: atrom borozisavaijhom, atrom vohu.fryanom, atram urvazistam, 
atram vazistam, atram spanistam. 

136 abos: aPaus/ avails. Av. apaosa- m., cf. DD 93 dev ast + abos nam, I 
vizarihed ab-os ‘There is a daeva Apaosa by name, which is interpreted as “death- 
of-the-water'’.’ Dk iii, M109 + abos dev + ud + spenjayr druz ‘the daeva Apaosa, 
and the druj Spanjayri', Bd 50 andar-z abr payag spenzarus o atas I vazist, abos 
dev o tistar Yid 3 hamkaran I oy I tistar mad. ‘And in the cloud station Spenjayri 
came to oppose the fire vazista and the daeva Apaosa to Tistrya and the 
collaborators of Tistrya', 64 andar han varan-girdarlh espenzarus ud abos koxsld 
hend, atas vazist gad abar vast ud ab tazenld ‘During the making of rain, 

Spenjayri and Apaosa fought, and the fire Vazista turned up its club and caused 
the water to run' . 

137 veh menogan: vaho mainyua/ uttamanam adrsyanam. Cf. Y 48.8: vaijhous 
mainyous ‘of good spirit’. 

138 temlgan: tamlg^/ tamisriyaih. Av. tomah- ‘darkness’ [opp. raocah-]; Sogd. 
tarn ‘hell’. Cf. M [Kosmogonische Texte, 3.3] tamlg devan . . . devan I tamlgan. 

139 mar: mar (MH19, JJ, JE, R: mar)/ nrsarhsanam. opp. mardom. Av. 
mairya- ‘(bad) man; knave’. 

140 az: az / lobha. Av. azi- (m.) ‘concupiscence, greed'; azis daevo.dato (Vd 
18.19) ‘the demon-spawned Azi’. Ant. hvansandlh. 

Dk iii, M65 ped xrad pedlrag varan, ped hvansandlh I pedlrag az, ped 
sroslglh pedlrag esm, ped dadlglh pedlrag aresk, ped x v abarlh pedlrag ken, M142 
xrad fraron . . . varan abaron, Dk vi, M477 az ud aresk ud varan ud esm ud nang, 
CHP 38 az ped hvansandlh be zaned, VZ 30.41 az ud varan ud xesm ud ken. 

141 varan: varun/ kama. Av. varona- (m.) ‘preference; belief translated by 
kamag. Opp. xrad. 

142 ken: xln (PB3, MH19, R: kin)/ dvesa. Av. kaena- (f.) ‘revenge (for 
someone)’. Opp. x v abarlh. 

143 xesm: xasm/ kopa. Av. aesma- (m.) ‘wrath; the demon Wrath', the 
opponent of sraosa- ‘obedience’ . Opp. sroslglh. 

144 busyasp: busyasp/ busiaspa. Av. busy^sta- (f.) the demoness of (bad) 
sleep. Cf. Dk iii, M356. 
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Memory 145 , as the yoking together with good and the yoking together 
with evil are called, which are the causes of good deed and sin. 

60-62. All the benefit of the creatures come, mostly, from the creator 
of the creatures, who is Himself the healer and physician 146 , the guardian 
and keeper and nourisher and protector and saviour of His own creatures. 
He has given to His creatures and taught them all the means of being 
delivered from calamity, and the instruments of abstaining from crime. 

63-72. He is l ik e a wise garden-owner and gardener that pernicious 
destructive beasts and birds are intent on damaging the garden by spoiling 
the fruit of the trees, and the wise gardener, for the sake of diminishing 
his trouble and keeping those pernicious beasts out of his garden, 
prepares instruments whereby to be able to capture those beasts, like 
traps, net and bird-grains, so that when the beast sees the bait, and wishes, 
greedily, to catch it, is captured therein, not knowing of the trap or net. It 
is obvious that, if the beast falls into the net, this event is not the triumph 
of the net, but that of the arranger of the net. The beast is captured in the 
net because the master, garden-owner and arranger of the net knows, 
sagaciously, that to what extent the beast is strong and for how long. The 
bodily strength and force of that beast are exhausted by striving [in the 
net], and it becomes infirm in endeavouring, as much as it is able, to 
destroy the net and rend and demolish the trap. Since its strength is not 
sufficient, when its power of striving is gone out and it becomes 
powerless, then the wise gardener, taking successfully possession of his 
fruits, throws wisely the wounded and powerless beast out of the net, and 
consigns his net and trap, rearranged and undamaged, back to his 
storehouse. 

73-80. Similar to Ahura Mazda the creator, the saviour of creations 
and (re-)arranger of creatures, who makes the principle of Evil disabled, 
is the gardener who protects his garden from the injurer. The pernicious 
beast which ruins the garden is similar to Angra Mainyu the accursed 



145 Cf. 1.8; 8.113. 

146 bizesk or bisehk: bazask/ vaidyah. = besazag. Av. °bis-; Skt. bhisaj-; 

Sogd. Pec; Syr. 

drustbed: durust.vat/ arogyapatih. Syr. translates Gr. ttOXtOTOOX 

‘chief physician' (Syn. Or. 562). 

,5V 



25 




who oppresses the creatures and is adverse to the good creation. The trap 
and net which make disabled the pernicious beast to fulfil its wish are 
similar to the sky in which good creations dwell, and in which the 
Harmful Spirit and his abortions 147 are captured. The time of Angra 
Mainyu and his forces and instruments, for the combat, is similar to the 
duration of the beast, for the striving in the trap and net, so that its power 
is exhausted. The salvation of the creatures from adversity, and the 
establishment of the eternal beatitude, are similar to the rearrangement of 
the net and trap by that owner of the garden. 

81-86. Moreover, the lack of strength and want of courage of the 
Demon, in his strife against the luminaries, is manifest from this too: 
When he thought hypocritically thus: 

“Either I will annihilate this sky and earth and the creatures of Ahura 
Mazda, or I will change their substance and take possession of them”. 

Then, in spite of his demonic strength, desire of hostility, and 
perpetual combat, as far as possible and in spite of the strife of the devils, 
there exist the earth and sky and the creatures that are increasing from 
few to many, as is manifest, and all acknowledge it. For, if in this combat 
there had not been any triumph, it would have been impossible to come 
from few to many. 

87-101. If it is manifest that the death occurs after the worldly birth, 
however that death may not be the complete cease of existence, but rather 
is the movement from place to place, or from act to act. For, it is obvious 
and manifest that, since the generation of all these creations is from the 
four elements which [constitute] their material body, they are to be mixed 
again with the four elements. The Spirits which are all the instruments of 
the breathing soul and agents within the body, are mingled with the soul, 
and on account of being of one nature, they do not be disturbed. The soul 
will be reckoned for its own deeds. The treasurers unto whom are 
deposited its good and evil deeds arrive for a test. If the treasurer of the 
good deeds is greater in strength, then it is, triumphantly, saved from the 



147 vihudagan or guhudagan: vasudag^/ diistasrsh. vihud(ag), opp. zad(ag). 
Cf. CHP. 50 da tan I pasen gennag menog ud vihudagan az en dam judag ne bend, 
SnS, 13.24 stayisn I ohnnazd ud amehrspendan, zanisn I gennag menog ud 
vihudagan, ZVY 3.23 ahrmen ud devan ud vihudagan, 7.35 vihudagan ud 
vattohmagan. 

148 bavisn. Gr. yeveCTic;; Syr. re,am. Ant. vinahisn. Gr. cj)0OQd; Syr. rel^o^. 
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hands of the adversity, and it ascends to the great seat and all-blissful 
luminaries 149 , and it is delighted eternally in beatitude . 150 And if the 
treasurer of the evil deeds 151 is greater in strength, then it is, triumphantly, 
dragged from the hands of the helper, and it is entrusted to the cleaning- 
and-washing place, that is, the purifying 152 hospital 153 . There, even those 
feeble good deeds practised in the material world, are not ineffectual to it. 
For this reason, the washing and cleaning and punishment are 
proportionate to the sin, and not arbitrarily. For, [these good deeds 
practised in the world] protect it from the [arbitrary] infliction of its 
punishment. Finally, the beneficent creator, who is the forgiver of the 
creatures, does not leave any good creature in captivity in the hands of the 
enemy. He saves both, the righteous and even the sinful, through 
atonement for sin, from the hands of the purifiers, and leads them to the 
eternal beatitude. 

In brief: the creator is the healer and physician, the keeper and 
nourisher and guardian and saviour of the creature, and not the one who 



149 ka ganzvar I kirbag meh-oz, a-s ped abarvezlh, az hamemal dast, btized, o 
meh-gahlh ud rosnan C P + ham-x v aslh + ahramed. 

+ ham-x v aslh + ahramed: ham-x v asl araPqt (JE: aramot)/ 
sarvva sukhatama sadayati . 

rosnan C P + ham-x v aslh ~ Y 9.19 raocaijham vTspb.xYiOrom translated by rosn 
I hamag-x v arih, Sr 1.27 raocaijho vlspb.x v ar)rb. Cf. NS 4 han I pahlom oxan I 
ahlavan I rosn I hubby I bamlg I hamag-x v arih, MX 2. 145-146 pas fradom gam 
ped humat, ud didlgar ped hiixt, ud sidlgar ped hvarst abar + ahramed; ud caharom 
gam be o han I asar-rosnlh I hamag-x v arlh abar rased, DD 23.5 nigahbed ganzvar I 
kirbag, VZ 30.49 nigahbed ud ganzvar ... I kirbag. 

150 jayedan nek-ravisnlha: jafladan nyakraPasniha/ anantakalam 
subhapravrtya. 

nek-ravisnlh translates Av. ustatat- (f.) ‘state of having one’s wishes 
fulfilled', a benediction containing the auspicious word usta’. Cf. Vr 18.2: 
vlspayumca ustatatoni. Zand: hamag- + ayu nek-ravisnlh ‘ever lasting state of 
enjoying oneself. Cf. also SGV 4.80: jayedanag nek-ravisnlh; 11.359: nek- 
ravisnlh I jayedan. 

151 ganzvar I bazag. Cf. DD 24.5 nigahbed l-s vinah. 

152 + sardgar or yozdahrgar: dardgar/ pldakare. West ‘agoniszing’, Menasce 
‘qui inflige une douleur’ . 

Cf. SGV, 4.101: yozdahrgaran. Cf. also the Rivayat, I, 93-4: 

^ .juujij ajuuj ^ y i y » 

153 vemarestan: vimarstqn/ rogini. West ‘abode of disease’. 
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inflicts disease and pain, and punishes his own creatures. This has been 
more extensively written below [in the chapters] on the proof of Two 
Principles and against the atheists and monists. 

104-107. I prepared [this chapter] as you (Mihrayyar) commanded 
and requested. May you consider it with kind regards. Because, as I have 
written above, I belong not to the rank of the teachers, but to the rank of 
the students. I have presented here, these religious teachings which I 
found, despite my little wisdom, from the books of Adarbad ..., and his 
teachings are extant in the book Denkird of the excellent wise 
Adarfarrobay son of Farroxzad, who was the Leader-of- 

Mazdayasnians 154 , and explained out of the knowledge of the religion, 
[and this book Denkird] contains a thousand chapters. 

108. As for the unlimitedness and limitedness that you asked, I will 
write, God willing 155 , below. 



154 hudenan pesobay ‘the leader of those of the good religion', title of the 

head of all Mazdeans responsible to the Calif (similar to Aram, res gal uta 
‘exilarch’). Cf. Dk M946: . . . dengird nibeg . . . az peccen-e ke andar denan den 
ast con hufravahran, hudenan pesobayan I az dudag I hufravard adarbad I 
mahrspendan . . . 

155 ped yazadan kam. Syr. Arab. 4 f uji. 
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Second Cahpter 



y 



1 . Another chapter: 

Against the atheists 156 , and about the existence of the God 137 and His rival. 

2-9. The existence of the God and His rival is a judicious statement 
according to the science and logic acceptable by wisdom. In brief, you 
should know this that: the supreme, a priori and most inevitable 
science is theology . He, of whom this science is not the leader of 
science, is helpless by other sciences. Knowing the god is possible 
through undefiled intelligence, “swift” memory and analytic reason. 
Because, for knowing the god it is not sufficient to know that the god 
exists. Whoever is aware of the existence 159 of such a thing, and is 
unaware of its qualities 160 - such as that thing is good or bad, erudite 
or ignorant, antidote or poison, cold and frozen or hot and melting, dry 
and parching or moist and damp-, his only knowledge of its existence 
is vain. For, it is possible to praise or blame some one or thing, not 
through its existence, but through its qualities. 

10-11. You should know this too that: There are three modes of 
knowing anything: 

Knowledge by necessity 161 ; 

Knowledge by syllogism and analogy ; 

[and Knowledge] by possibility 163 and properness 164 . 



3 . nest-yazad-go ‘one who asserts the non-existence of the one worthy of 
worship (Yazata), atheist’, rendered by Skt. nastikarttr. 

157 . Av. yazata ‘one worthy of worship, venerable ; divine being'. 

158 . yazad snaxtan ‘to know the Yazata’ ~ Gr. GgoAoyia, Syr. rVmW 

159 . astih ‘existence ; reality; substance’ ~ Syr. r^o^rc'. 

160 . conlh ‘quality ; manner, mode’ ~ Gr. TtOLOxqq, Syr. rc'^o^rV. L. qualitas, 
Arab. 

161 . acar-danisnlh. Cf. VZ 29 .9 : acarig-danisnlh. Pers. acar ‘helpless; 
inevitable, necessary’, (impers.) ‘it is necessary’ a Gr. avayicaiov, Arab. 

162 . hangosldag ‘image, likeness ; (inference by) analogy; allegory ; syllogism’ 
= Gr. auAAoytapoq, Arab. 

163 . sayed (budan) ‘possible; it is possible’ ~ Gr. buvaxov, Syr. rW i \yv~\T'7). 
Arab. jSd. 
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12. Necessary knowledge is such as 

1x1 = 1, 

2x2 = 4. 

13-14. For, within the limits of necessity, it is not possible to say 
that: there was, or there will be a time or a place where twice two are 
said to be five or three. 

15-17. Knowledge by syllogism is that by which is manifested 
from anything manifest something non-manifest, and convince by 
analogy the vision of wisdom, out of anything obvious something 
obscure, that is through complete comparison, or resemblance, or 
partial comparison. 

18. Complete comparison 165 is such as that of a man of Persia to a 
man of another province. 

19. Resemblance 166 is such as that of cheese to the white of an egg. 

20-26. Partial comparison 167 is such as that of cheese to plaster. 

For this comes from the definition of partial similitude. 

Because cheese is similar to plaster only in whiteness, but it is 
similar to the white of an egg in whiteness and also as food. 
Sometimes a resembling is said more resembling, and a partially 
similar more partially similar. But that which is more-complete-similar 
is never spoken about, because complete does not become more 
complete. About this kind, details are enough; and on account of 
tediousness, [more details] are left aside. 

27-30. To show a thing obscure from a thing obvious is such as: 
from a thing made and kept whose maker and keeper is not present, 
and from a thing written whose writer is not manifest, are necessarily 
manifested a maker of that which is made, a keeper of that which is 
kept, and a writer of that which is written, so that those which are 
manifest and obvious show those of non-manifest and obscure. 



164 . sazed (budan) ‘proper; it is proper' rendered by Skt. yujya ~ A (Sogd. 
s’cy-mycy’ ‘what is proper' renders Syr. rc^M ‘that which is right/ due'), xim « xpf| . 

165 . spurrlg-managlh rendered by Skt. purnopama. The four special instruments 
(Pramana) of valid knowledge are: upamana, upameya, sadharana-dharma, and 
sadrsya-pratipadaka . 

166 . humanag rendered by Skt. upamana ‘comparison, identifying instrument'. 

167 . humanag-bahr rendered by Skt. upamana vibhaga. It corresponds to 
luptopama in Indian logic. 

168 . vimand ‘limit ; defi niton’ ~ oooc, rs^o^. 
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31-35. Information of that which is within the possible and 
contingent is something believable 169 . For, one who says that “I saw a 

1 70 

man who slew a lion, or lion who slew a man”, this may be false 
within the limits of possibility and contingency. If a man who is 
renowned for truth and tested in verity announces that information, 
then it is within the limits of truth and reality. But if a man 
announces it, who is notorious for falsehood and tested in non-verity, 
then it is within the limits of falsehood and unreality. 

36-45. Another mode, outside these [three modes of knowing], is 
within the limits of necessarily-non-existent “ and or impossible . 
For example, to state: “it is possible to bear the world hidden into an 
egg”, or “it is possible to pass an elephant into an eye of a needle, so 
that none of them become greater nor smaller”, or “substance is 
something without origin 174 ” and “[the time of] combat is not limited”, 
and “there is some existing thing 175 which is not temporal 176 nor 
localised ”, or “it is localised but not limited (by time) ”, and 

1 7Q 1 80 

“movement is the displacement of the void ”. [These statements] 



. varravisn ‘belief; faith' rendered by Skt samvitti ~ 5o£,a, Aohucd, 

1711 drbg ‘false; lie, deceit' rendered by Skt. anrta ~ t]>eu5f|£;, falsum, 

JU. (ant. j*- 

171 . rast ‘right ; straight' rendered by Skt. satya ~ £U0ug, rectus, 

172 acarlg ne bud: anumanasya nabhut. 

177 ne sayed ‘(it is) impossible’ rendered by Skt. nadhikaroti ~ ov bvvaxov, rei 
174 bun ‘base, bottom, origin, fundament' rendered by Skt. mula ~ apyp, 



astag tis ‘existing thing, entity’: sattastham kimcit, cf. 11.318, 16.53 ~ to 

8LVOLL, ocb, 

176 . zamanomand: kalavat ~ XQ OVLK d?- 

177 . gyagomand: sthanavat ~ totukoc, 

I7h . kanaragomand: slmavat ~ ooLaxog. 

179 . jumbisn: avalambana « to KLvelaGat, motus, ss " ' j>-, KLvpatc;, 

Is " tuhlg ‘empty', tuhiglh ‘empty; void; space’ rendered by Skt. akasa ~ to 
kevov, Cf. Aristotle, Phys., IV. 8. Arab. Su. 
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and others alike, are false and untrue and not worthy to think and 
say. 

46-56. Moreover, the existence of the God who is (spiritual) 
creator, apart from perception and other evidences, and through the 
necessary and analogical sciences, is as much obvious before the 
vision of wisdom as: from the partition, constitution and composition 
of the things which are of many different kinds [is manifested] the 
constitution of the world and man from those things which are the 
parts and organs [of the world and man], such as body and [breathing] 
soul, and the elements from which [body] is composed and 
constituted; that is, fire, water, wind and earth , each of them is so 
made natural and proper for its own management that, the operation of 
fire by its own nature and property , is so that [the fire] is not 
capable of managing the operations of water and wind and earth. 51. 
So also the operation of water, through its own nature and property, is 
so that it is not [capable of managing] the operation of wind and fire 
and earth. So also wind is not [capable of managing] the operations of 
fire and water and earth. So also earth is not capable to manage the 
operations of these [others]. But each of them is made, for its own 
operation proper and natural, by Him who, sagaciously and skilfully, 
appoints nature, composes and makes proper, according as He 
composed, arranged, made natural and proper to that operation which 
is requisite and suitable. 

57-62. So, as to man and the other creatures who are embodied of 
these elements, and composed of bone, flesh, sinew, veins and skin, 
their junction to each other is obvious. So also the property and natural 
disposition of the internal organs, such as the liver, spleen, lungs, 
kidneys, gall-bladder, and other organs for every one of which a 
function is manifest. They are made natural and proper for their 
functions, according to the [natural] edict. 

63-64. So also is the function of the eye, ear, nose, tongue, mouth, 
hand, foot and other external organs, whose natural appointments are 



181 ' zlfan: kutsitam. Pers. zlfan from Syr.rCi^rVi /zlfana/ ‘false (esp. of 
teaching); counterfeit, forged (as coin)’. 

182 . atas ab vad ud zamlg: jvalano jalamca pavanasca prthvlca. 

183 . cihr: rupa ~ cjtixric;, rCi^. natura, 

184 ' vaspuhraganlh: prakasata ~ ibLWxqc;, .a. 
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obvious and manifest, inasmuch as if one of these organs is disabled, 
the other does not deserve for the operation of that [organ], for which 
it is not appointed. 

65-76. Let us examine the composition of only one of the organs of 
the body to see how it is wonderful and sagaciously composed: 

So the eye in many ways has different names and different 
functions, such as the eyelash 185 , the layer 186 , the white 187 , the egg 188 , 
the black 189 and the pupil of the eye 190 . As the white is sinew 191 , the 
black is water, and in the veins " of sinew is disposed in such a way 
that it permits the turning of the eye, from one side to the other, the 
pupil is itself the vision 194 , l ik e a vision (reflection) in the water, the 
black stands in the veins of the white just as the standing of water in 
the veins of sinew, and the pupil inside the black is like the reflection 
of a thing in the limpid water, and the seeing of a shape in a clear 
mirror. The white in the hollow 195 is so disposed for the reason that 
when a particle of dust from the air arrives at the eye, shall not fall in 



185 mijag: mazg: bhru ‘eyebrow'. Pers. mij(ag) or rniz(ag) ‘eyelash’, Sogd. mz’ 
‘id.’, Gil. miji(k) ‘id.', cf. VZ 30.35 mizag, bru ud vars. 

186 . x padk: toP: puta ‘fold; eyelid'. Pers. padk ‘palpebra, eyelid', Suyni puOc 
‘eyelash', Fars. dSL. 

187 . spedag: spodaa: paksman ‘the eyelashes’. Pers. spedag ‘the white (of egg, 
eye, etc.), sclerotic & cornea’, Armen, spitak ‘white, ceruse’. 

188 . xayag: xaeaa: andaka m. ‘the scrotum', nt. ‘egg’. Pers. xayag ‘egg', cf. OPH 
6 xayag I vay (Yt 13.2 vis aem). 

189 . + syahag: saeaa: taraka ‘pupil of the eye'. Pers. syah ‘black', syag, syahag 
‘the black; minute, iris of the eye, choroid', Parth. syavag. 

190 . tedag: Oadaa: bimba ‘image, shadow; any disk, orb'. Pers. tedag ‘pupil (of 
eye)’, KirmanI titak ‘pupil', Tati titask, cf. Burhan: 

(^2 Us oUjj) ,~ul j>- ^ y* 

191 + pay: pay: vyajana ‘fan'. Pers. pay ‘sinew, tendon, nerve’. 

192 . rag: ray: sira ‘nerve, vein, artery’. Pers. rag / rahag ‘vein'. 

193 . + pay: pih: vasa ‘marrow, fat’, rag and pay often occur together, cf. 6.14, Bd 
196, VZ 29.2, DkiiiM 278. 

194 . venaglh: vlnal: nir-Iksana ‘look; sight, view', Pers. venaglh ‘seeing, sight, 
vision; reflection', cf. VZ 29.6 venaglh I casman, Dk iv M 421 casman venag- 
neroglh. 

195 . + gabrlha. Pers. gabr ‘deep' = zafr, ant. balist, cf. Bd 121. 
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it, but shall deflect towards the corner 196 of the eye, and shall not spoil 

1 97 

the sight of the eye. 

77-79. Likewise, the veins of the ear are crooked for the reason 
that the dust and winged noxious insects shall not directly enter 
therein, not even the moisture and discharge of the ear, nor the venom 
of insects. 

80-91. It is manifest that, when the organs of breath [of life] and 
soul are observed, such as the smell, hearing, sight, taste and touch 
which are informers of living beings ; as also the wisdom, 
interpreted as ‘every judge’ 199 , which is discriminator; the knowledge 
which is acquiring 200 ; the memory which is seeker and deliverer 201 ; the 
intelligence which is treasurer and keeper" "; the consciousness" 



196 . + dumb ‘tail', dumb l casm ~ Arab. y-y. 

197 Cf. Cicero, De Natura Deorum, LVII (142) Quis vero opifex praeter naturam, 
qua nihil potest esse callidius, tantam sollertiam persequi potuisset in sensibus? Quae 
primum oculos membranis tenuissimis vestivit et saepsit; quas perlucidas fecit, ut per 
eas cemi posset, firmas autem, ut continerentur. Sed lubricos oculos fecit et mobiles, 
ut et declinarent, si quid noceret, et aspectum, quo vellent, facile converterent; 
aciesque ipsa, qua cernimus, quae pupula vocatur, ita parva est, ut ea, quae nocere 
possint, facile vitet; palpebraeque quae sunt tegmenta oculorum, mollissimae, 
tactune laederent aciem, aptissime factae et ad claudendas pupulas, ne quid incideret, 
et ad aperiendas, idque providit ut identidem fieri posset cum maxima celeritate. 

(143) Munitaeque sunt palpebrae tamquam vallo pilorum, quibus et apertis oculis, si 
quid incideret, repelleretur, et somno coniventibus, cum oculis ad cemendum non 
egeremus, ut qui tamquam involuti quiescerent. Latent praeterea utiliter et excelsis 
undique partibus saepiuntur. Primum enim superiora superciliis obducta sudorem a 
capite et fronte defluentem repellunt; genae deinde ab inferiore parte tutantur 
subiectae leviterque eminentes; nasusque ita Iocatus est ut quasi murus oculis 
lnterlectus esse videatur. 

198 . Cf. 1.8. 

I99 . xrad l harv rad vizarlhed popular etymology. Pers. xrad ‘wisdom, reason' 
(Paz. xard) < xratu-, Av. xratu-/ xraOP-, OPers. xratu-/xrafhr-, Skt. kratu- < *kretu-. 

xrad ... vizingar, cf. 5.5. PDK 33. 

200 . danisn I ayabag. Cf. Dk vi M 584 abardum danisn han baved I o tis ayabed. 

201 . vlr x v astar abespardar. Cf. Dk iii M 48 pes vlr nerog x v astar ud ayaftar, Dk vi 
M 484 vlr kar ed: tis x v astan, VZ 30.36 vlr x v ahed. 

202 . us I ganzvar I nigahdar. Cf. Dk vi M 484 us kar ed: ganzvarlh kirdan, HOD 
55 rayenldarlh ud ganzvarlh I den kirdan usyardar abayed budan. Avicenna: 

O t I , 0 / — — Aj\ V'* l j J 1 ' f Aj\ l — - '■ i 1 1 IS * 

. T A 

203 boy I x v ad venaglh I ravan. Cf. F 16 baobaqho: venag. 
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which is itself the faculty of vision of the soul; the Fravrti-nature 204 
which is itself a maintainer of the body; the Ahu which is pure; and 
the other immaterial agents that are maintaining the body, which are 
constituted, in that manner, for their special operation and function; 
they are perfect in their own operation, as to function such as they are 
specialized and constituted for, as to that [operation] for which they 
are not constituted, they do not deserve. 

92-95. The details of each of these [subjects] are [extant] in the 
book Denkird, as the excellent wise [Adarfarrobay] explained them out 
of the knowledge of the religion, and on account of tediousness are 
here left aside. Whoever wishes to know the wonder of the 
Mazdayasnian religion and the words of the previous teachers, may 
refer to that unparalleled book, and shall know the wonder and truth of 
the superior religion. 



VI 



1-4. Again: the delusion of the atheists called “Dahns” 206 , who are disengaged 
from religious work and effort in doing good, and they abundantly utter their 
illogical 207 talks. 



5-8. You should observe that: they consider this world with its 

90S 90Q 

manifold revolutions - and dispositions of its members" and 



20 1 fravahr l x v ad cihr l dastar l tan. Cf. 8.60, DD 2. 13 gyan zivenag ud fravahr 
darag. Concerning fravahr-cihr, cf. Dk iii M 241-42. 

yp—AC) tjl J .j 1 

205 ox I abezag. Cf. VZ 21.6; SnS 15.16 ox ud dil I abezag. 

206 dahrig lit. ‘timeist’. Paz. daharl : Skt. digambara ‘quite naked ; a naked 
mendicant'. Cf. Dk iii M 250 u-s andar den nam ped devesn ahlemoy aner bared, en 
I ped evaz I sahr sofistag, dahrlg-iz x v anend. ‘In the Religion (= A vesta), he bore the 
name of davayasna ‘Daeva-sacrificer’, asamaoya ‘heretic' and anairya ‘non- Aryan', 
and in the vulgar tongue, he is called (JO(j)L(jTr]^ ‘sophist' and also dahrf. 

207 abevimand ‘indefinite, undelimited, devoid of rational definition' ~ 
aoQLCTTOc;. Cf. 15.1 abevimand gobisn. 

208 vardisn ‘change, alteration ; revolution, cycle; inversion’ ~ avxLCTTQO(f>f|, 

r^«"\CVAcn, 

209 . hannam ‘limb, member’, Parth. handam, Aram, hdm, cf. VZ 30.35 

hannamanl abzarlg. Pers. hannam, Mand. handama, Syr. ~ prAos . 
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organs' , and the opposition of one to another, and the mixture of one 
with another, as a Principle' of infinite time' '. And further that: 
there is no reward of virtue, no punishment of sin, no Heaven and 
Hell, and no one who conducts [the judgement of] virtue and sin. And 
further that: things are only material, and not immaterial (spiritual). 

9-16 As I have written and shown above that: a thing to be 
without a maker, or a thing to be chosen without a chooser is just 
impossible as a written work to be prepared without an author, or a 
house [to be built] without a builder or architect. It is impossible for 
anything to be made without a maker. The material world is 
composed, selected, and made of a mixture of contrary forces 213 as 
well as numerous things of different nature, colour, smell, 
characteristic and species, just as I have said above concerning the 
body that: it is composed and made of many things such as: bone, 
sinew, flesh, vein, and skin 215 , blood, wind, bile and phlegm 216 , hands, 
feet, head, stomach, and other external and internal organs. The 
impossibility of uttering that “these various things of different 

210 . abzar ‘materials, instrument, organ, ritual implements; spices’ Parth. abzar, 
Aram, ’wpsr ‘repair (materials)’. Pers. abzar a ooyavov, *JT. 

211 . bunest(ag) ‘principle, foundation', cf. Dk iii M 217 getlg bunestag ne 
dastan. 

212 ' aganarag-zaman a Av. zrvanom akaranam, cf. Dk iv M 422. 

211 gumezisn I zoran hambidlgan. Pers. zor ‘strength, force, power, (physical) 
capacity’ a brivaptc, rsiW iy. Cf. 8.58. 

214 tan. Av. tanu ‘body; self; person; subject’. 

215 . ast ud pay ud pid ud rag ud post. Cf. 5.58, Dk iii M 278 con mardom tan: 
mazg ud xun ud rahag ud pay ud ast ud pid ud moy. 

~ 16 xun ud vad ud + vis ud + rim are the four humours of the Persian medicine. 

Cf. Dk iii M 278 con mardom tan ristagan: vad ud xun ud vis ud + rim a } yi _, ; p 

xun ‘blood’, Av. vohunl- f., Khot. huna a aiptt, rd=*n. 

vad ‘wind; air; blow; breath’, Av. vata- m., Skt. vata- m. ‘wind; wind as a 
humour of the body’, Khot. bata- ‘wind’, bata/i- ‘(the humour) wind’. 

vis ‘poison; bile’, Av. visa- nt. a xoArj. 

rim/ irim [assuming that Paz. daryam is a misreading of Pers. rim] ‘dirt; 
phlegm’, Av. *irima- ( cf. irimant), Khot. rrima ‘dirt, faeces’, Sogd. rym ‘dirt’. Past, 
rama/rima ‘mucus, dysentery’ a (jiAiypa. [But Bailey reads it *drem (Jackson 
MV) and Shaki blagm ( 1973, 138)]. Cf. VZ 30.16 kaf ... rim ( 4 P). (kaf = Skt. kapha 
‘watery froth or foam; phlegm’) 
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substances and forces are never made” or “they are without a maker” 
is certain. 

17-21. Likewise: Other creatures l ik e plants, trees, water, fire, 
earth, and wind: their conduct is not according to their own will, and 
they are not themselves conductors, but they have a conductor, builder, 
and maker. It is necessary that He who is changing and conducting the 
(beings) from management to management, from manner to manner, 
and from time to time, does thus not according to the will and wish of 
made things, but rather of Himself who is conducting and making. 

217 

Thus too is the revolution of the years, months, days, and hours" 
which is with conventional signals, and the revolution of the celestial 
Sphere and the fixed stars and the established and sleeplessly- 
progressing Sun and Moon which is natural. This demonstrates that all 
natural movements" come from one who constitutes them, from Him 
by whom the natural movement is constituted. 

22-25. From the other differences and different managements in 
the world, and from the world itself in its different times and ages, it is 
possible to know that this world is not without a manager (/ 
conductor). Is not its manager the God, rational in action, of infinite 
force, and of unlimited miraculous power" ? Also since the increase, 
old age, and death of the living world are so obvious that man and 
cattle, together with seeds and trees naturally proceed from youth to 
old age, and from old age to death. But no one has been seen to come 
back from old age to youth or from death to life, nor can anyone say 
so. 

26-28. Nor yet is it right to think, say or believe that: there is no 
retribution of virtue, and punishment of sin, nor the nature of all 



zaman ‘time; hour; epoch; expiring date; death; horoscope; day', Armen, 
zam ‘hour; time; season', zamanak, Syr. ‘time; age’. 

218 ' cannisn ‘movement’ ~ KLvrjCTtc;, rVi\cu^\2n2r«). 

219 Paz. asmqnvarz is a misreading of Pers. asamanvarz. Cf. Av. varacah 
‘prestige, dignity; illuminating power, radiance’ . 
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creatures is the comprehension" of the Creator'” and the 
perception 222 of the Destroyer 223 . 

29-34. Further that: the honour of compliment is more preferable 
to them than the dishonour of abuse and evil. For, when good is done 
to them, they are thankful, but when they experience violence, they 
complain. From there, it is manifest that fate and fortune are 
impossible to come into existence except from the spiritual beings that 
are immaterial. Likewise, through the nature of all those who feel 
hungry, in every oppression and trouble, the desire of boon, 
hopefulness and consideration of the higher are typical of mankind, to 
the exclusion of wild beasts, birds and quadrupeds. 

35-42. As to this that the Sophists say: “There is no confidence in 
nothing [in the world]. For, all are bitter. Because, one who says that 
‘honey is bitter’, and [the one who says that] ‘honey is sweet’, both are 
right, since it is bitter to the bilious, and sweet to others. Also ‘bread is 
savoury’ and ‘bread is unsavoury’ are both true, since it is savoury to 
the hungry, and unsavoury to the full. And many other [sayings] l ik e 
this. 

43-45. In reply to their illogical talks, it should be said, in a word: 
As the wise have said: “This word of you, sophists, about the 
bitterness of everything is itself bitter, and there is no truth in it”. 

46-48. Many other things are said against them. This that we 
indicated here is for your information, O victors, so that you may 
obtain much from Religion. 



220 ayabisn(Ig)ih ‘attainableness, endowment with acquiring power' ~ 
rVi\cuam=o. ‘understanding’ 

221 dadar, Av. datar ‘who puts; who gives; creator’. 

mardarlh ‘endowment with the faculty of sense’ ~ ‘perception, 

sensation’. 

223 marzenldar, Av. maroxtaro ‘destroyer' . 
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Third Chapter 



VII 

1. Another [chapter]: Concerning the existence of the contrary 224 of different 
substance 

As I have demonstrated above" : 2-6. From the composing, 
constituting and appropriating of things so sagaciously, as well, from 
their parts which are connected, it is clear, necessary, convincing, and 
manifest that their agent, composer, connector and constitutor is 
sagacious. The sagacity of His composition 226 of each of them is 
manifest through the constituting and appropriating of their own 
separate functions. And the sagacity of His action demonstrates that 
His action is reasonable (/with a motive) and causal. Because, every 
action of the sagacious should be reasonable and causal. The reason 227 
and cause' - of an action" arise first, and then the action itself arises. 

7-10. From the manifoldness of His action, it is manifest that His 
action is voluntary and desired. For, there are two modes of action by 
an agent: either, voluntary, it is manifold corresponding to his will" ; 

991 

or, natural, it is monotype as it is naturally constituted" . 



4 . Pers. hambidig ‘competitor, rival, contrary' rendered by Skt. vipaksa- ~ to 
evavxLOV, contrarium, 

225 . Cf. IV, 11-12, V, 54-56. 

22< ’. Pers. pesazisn ‘composition; component', pesaxtaglh ‘composition’ rendered 
by Skt. aracitatva- ~ ctuvGegtc;, compositio, j. 

227 . Pers. cim ‘reason, purpose, meaning, motive' rendered by Skt. artha- ( Av. 
aroha-). 

224 . Pers. vahan ‘cause; means’ rendered by Skt. hetu- ~ cutlov, cuxta, 

229 . Pers. kunisn ‘act, action, deed, practice' rendered by Skt. karman- ~ Epyov, 
opus, K'ln^, >i; (f| Ttpa^tc, action. j^, kirdag); evepyeta, ya, 

kunisn(Iglh). 

211 . Pers. kam ‘will, desire, wish' rendered by Skt. kama- (Av. kama-) « 
pouAryjiy , «!_,!; kamaglg ‘voluntary, willing' ~ 

23 1 . Pers. cihr ‘seed; nature; form, shape' rendered by Skt. rupa- « equate;, 
natura, r Ci^ , £>, cihrig ‘natural’ ~ ([ukilicoc, naturalis, 



39 




11-21. From the manifold actions of the creator, it is manifest that 
His actions are voluntary and desired. His will is different in definition 
from His desire' '. Because, His will is a desire, in potential' , of the 
Principle. The reason and cause of an action are before its desire. 
Because until the reason of the desire of an action does not occur, the 
desire does not exist. The reason of an action proceeds from the cause 
which incites the desire of that action. “To desire” is to be willing of a 
causal thing. The cause of desiring something does not arise from it- 
self 234 . Because the cause arises from without, therefore, the 
reasonable action of the sagacious is demonstrated. The reason comes 
from a cause; the cause from a hurry; the hurry from without; the 
outside from an injurer; and the injurer from an opponent; sine 
controversia 235 . 

22-25. I have shown, in this chapter, through necessary knowledge 
and through syllogism, that the world and its parts and organs are 
made and naturally constituted. From the making and constitution of 
the world are manifested an agent who naturally constituted it, and the 
making through the reasonable action of the sagacious Creator. From 
the making through the reasonable action is manifested the existence 
of an Injurer from without. 



VIII 

1. Further: Concerning the existence of the contrary of different principle. 

2-14. This is manifest through good and evil in the world, and 
especially through the good agent having His own definition. Such as 
darkness and light, erudition and ignorance, fragrance and stench, life 
and death, sickness and health, justice and injustice, offence and 
freedom, and other contrary factors which exist and are visible in 



Pers. cihren- « ^ ‘to give nature, constitute; give shape' . 

232 . Pers. abayist ‘desire, need, requirement, request’ rendered by Skt. rucita-; 
abayistlg ‘desired; required; necessary’ ~ r ^.v 

233 . Pers. nerog ‘strength, potency' rendered by Skt. bala- « buvapic, potential, 
ndW.. s>; (ped) nerog ‘in potential' ~ Kara buvapic;, buvapei, in potential, rsdu^. 

o yS\ o jiJb. 

234 . Pers. x v adlh ‘self; essence’, az x'adlh ~ 

235 . abe-soxan ‘indisputable’ rendered by Skt. anuktapi ~ dvapcjxcrpf|Tr|TOc;. 
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every country and land at all times, so that no country or land whatever 
exists, nor yet any time has been or shall be wherein these names, and 
especially those of good and evil have not existed or do not exist. And 
nowhere and never is it possible to say that good and evil change their 
own quality essentially. 

15-23. There are also other contraries whose difference is not of 
substance, but of operation, kind and or nature, such as the difference 
of those of the same substance, one as regards the other, such as the 
male and female nature, the [different] scents, tastes and colours, the 
sun, moon and stars whose difference is not difference of substance, 
but of operation, nature and composition, each being required to its 
own operation. The difference of good and evil, light and darkness, 
and other substantially different things, is a difference not of operation, 
but of substance; their incompatibility of nature and mutually 
injuriousness are manifest. So that where goodness is, evil 
undoubtedly is not; when light has entered, darkness is expelled. 
Similarly there are other contraries, incompatible and mutually injurer, 
owing to the cause of difference of substance. Thus in the material 
world is manifest the contrariety of substance and mutually 
injuriousness of things. 

24-34. The material world is the result 236 of the Immaterial, and the 
Immaterial is its base' . For result is obtained through a base. 
Likewise, it is clear to any knowing that [the result] gives testimony 
[of the base]. The material world is the result and the Immaterial the 
base is manifest by the fact that: every visible and tangible thing 
comes from an unmanifest state to a manifest state. This is explicitly 
manifest. Because, man and other creatures, who are visible and 
tangible, are known to be generated from the Immaterial which is 
invisible and intangible. Such as the (external) body form' that in the 
mirror has the same length, breadth and depth as itself. The body of 
man and other creatures is unmanifest and invisible in the seed of their 



236 . Pers. bar ‘fruit; result; effect; benefit’ ~ bun ud bar ‘base and bearer; 

root and fruit; (principal) capital and interest; cause and effect’. 

237 . Pers. bun ‘base, bottom, foundation; stock, capital; original; cause’ (Av. 
buna/ buna ‘bottom’) rendered by Skt. mUla- « r£.iai., (r^ydoxf], principium. 

2 3 . Pers. kalbod = kerb (Av. kohrp ‘visible body; bodily form’). Man. kalbed 
through Aramaic form (Syr. i.-d-o from Greek icaAonobiov. 

239 . Pers. tan (Av. tanu ‘(containing) body; self; person’). 
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fathers. The seed itself became manifest and visible and tangible in the 
back of the fathers. It is now necessary and possible to know that: This 
world which is visible and tangible has been created from the 
Immaterial which is invisible and intangible. Similarly, [to return] 
from visibility and tangibility into invisibility and intangibility which 
are proper to an immaterial state, is unquestionable. 

35-38. Since we have seen in the material world contrariety of 
substance, incompatibility, and mutual injuriousness, there can be no 
doubt that it is the same in the things of the Immaterial, which is the 
base of the material world, and the material things are its results. This 
is that which is manifest as regards the contrariety of substance. 

39-45. Moreover, I have shown above that: the reason and cause 
for the sagacious action of the Creator, who created the creatures, 
indicate the existence of the Antagonist. For it is well-known that, 
action proceeds from an agent in two modes: 

- voluntary; 

- or, natural. 

The voluntary action is of three modes: 

Two are due to the wise and sagacious: 

Either, for seeking and appropriating the advantage 

and benefit; 

or, for repelling and withholding the loss and harm 
which are from without. 

46-47. And one is due to the ignorant and foolish, done absurdly 
and without reason. 

48-51. From the wise and sagacious, it is not right to arise actions 
without any reason and cause. Since the wise creator, omniscient and 
of perfect power, is complete and perfect in Himself, then He has no 
need to seek any advantage or increase from without. Therefore, it is 
possible and worthy to know that the reason and cause for His actions 
is all of one mode: 

- to repel and ward off whatever harm which there might be from 
the external Antagonist and Injurer, which is itself the reason and 
cause for creation. 

52-56. This too: the sagacious Creator’s will is good. His will is all 
good. He created creation in accordance with His will. The complete 
success of that sagacious whose will is good is the abolition and 
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annihilation of evil. For so long as evil is not abolished. He whose will 
is good has not perfectly realised His will. 

57-63. This too: The goodness of the sagacious Creator is 
manifest: through creativeness, nourishing, and protection, and 
teaching the way of cutting off the path of evil and the means of 
defending oneself against crime; and also through the four powers of 
the body 240 to repel and withhold the pain and sickness from without, 
and the malady 241 that is the opponent of the body[-health], whenever 
they come to the body; and through maintenance, maturation and 
growth of animals and plants by the preserving and nutritive power' ' 
- this power cooperates with Nature, and its scriptural (Avestan) name 
is Fravasi - 243 ; and through the four growth-promoting powers 244 , that 
is, the attractive' , the retentive' , the digestive' , and the 
propulsive' , which, owing to the Creator’s all-sagacity, withhold, 
jointly and with moderate power, the pain and sickness of various 
kinds inflected by the Antagonist who acts at random and whose will 
is evil; and [through] other [powers] which are united in strength and 
cooperate with each other, the good will of the Creator is manifest. 

64-80. Further that: pain and death that are the disturber and 
destroyer of the body, do not come from the Creator whose will is 
good, and who preserves and nourishes the body. This is manifest 
from this too, that the sagacious Creator neither repents or regrets His 



" 4 " . Pers. zor ‘power, force’ rendered by Skt. prana-, caharan zoran I tan, cf. VZ 
30.21, 27, PDK 45 « huvapeu; i)7tr)Q£TiKaL, reW 

" 4I . Pers. vahan ‘cause; means; illness, disease’ « Arab. sL. 

" 42 . Pers. (zor I) darag ‘preserving/ maintaining power/force’rendered by Skt. 
dhatr- ~ sJiib- cf. PDK 32 darag us. 

Pers. (zor I) parvarag ‘nutritive power’ rendered by Skt. pratipalayitr- ~ ks - ^ «j». 

243 . Pers. fravahr (Av. fravasi-) rendered by Skt. vrddhi- ~ fravahr-cihr , cf. V, 
87. 

" 44 . Pers. zor I frabihisngar ~ \s>y Sy. 

24:1 . Pers. ahanzag rendered by Skt. akrstr- « eAktikt), rCao Jm, s^u. 

24,1 . Pers. glrag rendered by Skt. dharttr- = Ka0£KTLKtj, resajjre, sSL.u. 

247 . Pers. gugarag rendered by Skt. viharayitr- ~ d/YAoiomKr), rt'icLta, w>u. 

244 . Pers. spozag ‘expulsive, propulsive, excretory’ rendered by Skt. postr- ~ 

dTtOKQLTLKtj, VJb. 
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acts, nor does He disturb His own creatures or make them disabled, 
for He is sagacious and omniscient. It is proper to attribute repentance 
and regret to one of deficient knowledge, imperfect wisdom, and 
ignorance of the final outcome. For from the wise and sagacious does 
not arise an action without reason or cause. Similarly, the actions of 
the unwise, unenlightened who is ignorant of the final outcome are all 
absurd, without reason or cause. The Sagacious acts and arouses, with 
sagacity and skill, to withhold from His creatures the one whose 
actions are absurd and who is ignorant of the final outcome; and He 
has made the one of absurd actions hedged in and entangled into the 
net [of the material world]. For it is well-known that: it is not possible 
to withhold or annihilate a moving and living substance within a 
limitless void, nor is it possible to become fearless from injuriousness 
unless he is entangled, hedged in, and made captive. In entanglement 
and captivity, the “remedy” (against the one of absurd action) is 
suffering pain and grievous punishment. But until he becomes full 
conscious of his suffering pain and fully aware of his own ignorant 
activity, he thinks falsely as to what has befallen him; and the 
complete power of the omnipotent Creator [becomes manifest through 
this] perception of suffering and pain. After the complete perception of 
suffering and pain, under the omnipotence of the sagacious Creator, 
[the Creator] casts him idle into the limitless space. Then the good 
creation will have no fear of him; it will be immortal and free from 
hostility. That is the complete and skilful sagacity and foreknowledge 
of the remedy of the omniscient Creator of the good. 

81-83. Through observation of things the difference 249 of things is 
manifest. The difference [of things] is of two modes as mentioned 
above: 

- One is difference in operation; 

- The other is difference in substance. 

84-91. Difference of operation involves cooperation and union of 
forces. Difference of substance involves discordance and opposition. It 
is manifest that [different] things cannot be in one place. If the things 
were one, then One would be nameless. For it is through the 
possession of a name that one thing can be recognised from another. 



4g . Pers. judagih rendered by Skt. vibhinnatva- ~ 5iacf>OQd, differntia, 



44 




The existence of evil as different in principle from good means that 
neither is the cause of the other. For, each one is existent through its 
own essence, as is manifest from the perpetual injury and opposition 
between the two. 

92-102. If someone were to object that: “Since there is a 
multiplicity of contraries, such as good and evil, darkness and light, 
fragrance and stench, life and death, sickness and health, pleasure and 
sorrow, and many others, so there should be a great number and 
variety of principles”, then the reply is that: 

Even if the contraries may have many names and be of many 
kinds, yet all are comprised' under two names, and these names are 
the seeds comprising them, that is: good and evil. The [contraries] of 
different names and kinds are tokens of these two names. There has 
not been, nor will be anything which is neither good nor bad, or a 
mixture of the two. Hence it is explicitly manifest that there are two 
principles, not more; and also that good cannot proceed from evil, nor 
evil from good. 

103-116. From this too it is possible to know that: what is 
complete and perfect in goodness, no evil can proceed from it. If it 
could, then it would not be perfect. For if a thing is said to be perfect, 
there is no place for anything else. If there is no place for anything 
else, nothing else can proceed from it. If God is perfect in goodness (- 
wisdom) and knowledge, then it is known that ignorance and evil 
cannot come from him. If they could come from Him, then He would 
not be perfect. If He were not perfect, He should not be praised as God 
and completely good. If both good and evil could proceed from God, 
then He would be incomplete as far as goodness is concerned. If He is 
incomplete in respect of goodness, then He is incomplete in respect of 
knowledge. If He is incomplete in respect of knowledge, then He is 
incomplete in respect of intellect, intelligence, science, recollection 
and other organs of wisdom. If He is incomplete in respect of intellect, 
intelligence, recollection and science, then He is incomplete in respect 
of wholesomeness. If He is incomplete in respect of wholesomeness, 
He is apt to become sick. If He is apt to become sick, He is incomplete 
in respect of life. 



50 . Pers. parvastag ~ )y ^.. 
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117-123. If someone should object that: “I see that both good and 
evil, indeed 251 , proceed from a single substance, such as man”, then 
[the reply is thus:] 

This is because man is not at all perfect. And because of his 
incompleteness in respect of goodness, evil proceeds from him. And 
because of incompleteness in respect of wholesomeness, he falls sick; 
and for the same reason he dies. For the cause of death is the conflict 
of two contrary accidents in one substance. Where there are two 
contrary accidents in one substance, the occurrence of sickness and 
death is acknowledged. 

124-135. If someone should object that: “Good and evil are 
actions, which do not exist until they are performed”, then the reply is 
that: 

An action can no more exist without an agent than an accident 
without a substance, in which it belongs' '. Moreover, it is 
acknowledged that its own existence and establishment cannot be of 

oct 

itself. For when a man is angry, Good-Thought' is far from there. 
When Good-Thought takes room, anger is not there. When a man tells 
a lie, truth is far from there; [and that man is called liar]. When he 
speaks the truth, falsehood has no place there; and that man is called 
truthful. Similarly, when sickness comes, health is not there. When 
health has come, sickness departs. For a substance which does move is 
possible, but no movement is possible except when it belongs to a 
substance. 

136-137. Concerning this chapter, too, I contented myself to 
explain succinctly. May you observe subtly and distinctly thereon. 



51 . Pers. ped kunsn ‘in action; indeed' ~ 

252 . Pers. ped gohr ‘belonging to the substance’ ~ ovoujobcoc,, rsicoor^. 

253 . Pers. vahman ‘good thought; the divinity Vohu Manah'(Av. vohu manah), 
Man. vouc;. 



46 




Fourth Chapter 



IX 



1-3. Another [chapter]: 

It is just as well to quote, for your information, some chapter of the 
book Denkird that testifies to the existence of the Contrary. For that 
which is written above, and that which will be written are all grown 
from the seed that the blessed Adarbad . . . sewed. And thanks unto his 
relative, the excellent wise Adarfarrobay, son of Farroxzad. 

4. Chapter Four: From the Denkird 

Concerning the existence of the Antagonist of the creatures, and the precedence 
of the Antagonist in comparison with the creatures, from the exposition of the 
Good Religion (= Avesta). 

5-13. The existence of the Antagonist of the creatures is 
perceptible by sight and understandable by knowledge from the 
innermost of the body of man even to the outermost of the body, and 
beyond is certain within the limits of resemblance (one of the means of 
correct knowledge) . The innermost of man, which is the innermost 
of the breathing soul, is seen, through complete contemplation, within 
the same limits. For example, ignorance is the opponent of knowledge, 
deceit of good morals, mendacity of veracity, and other vices which 
are the cause of the wickedness of the soul are opponents of the virtues 
which are the seed of knowledge, good morals and veracity. 

14-18. Further: The morbid humours' , comprised in the body, are 
opponents of the humours' which establish the body; these morbid 
humours are the cause of the disturbance of the body. Furthermore: 
Among the elements' , cold is the opponent of heat, dryness is of 



" 4 . Pers. humanaglh ‘resemblance, likeness; comparison' rendered by Skt. 
upamAna ~ opoLOxqq. rs^cu ‘likeness; example’. Cf. V. 19. 

255 . abe-ristag rendered by Skt. vyadhi- ‘disorder, disease’. It rather 
corresponds to the Skt. dosa ‘morbid element, disease (especially of the three 
humours of the body, applied also to the humours themselves)’ . 

256 . Pers. ristag ‘element; humour; elementary properties’ rendered by Skt. 

antaranga. Cf. 11.12. 

257 . Pers. zahag ‘birth; progenitor; element' rendered by Skt. janana/I. Cf. IV. 18. 
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moisture, and the other agents of corruption 258 are opponents of the 
agents of generation' . In the temporal world' , darkness is the 
opponent of light, stench of fragrance, ugliness of handsomeness, 
unsavouriness of savouriness, poison of antidote, the noxious wolf of 
the munificent cattle, and the bad villain of the good man. Beyond the 
world, the work of the Robbers' (Planets, etc.) is the opponent of the 
work of the divine Bestowers (fixed stars, constellations). Beyond all 
this legion, perceptible by sight and understandable by knowledge, this 
general information is certain within the limits of resemblance: the 
Daeva are the opponents of the Yazata. 

19-26. The existence of the opponent is prior to the creation, and 
his arrival to the creatures is posterior to the creation. The Creator 
created, intelligibly 262 , with the motive of the desirable creation, and 
through provision of a remedy, the creation, and put into operation. 
This one statement 263 consists of five parts of definition 264 : 

A. He created intelligibly. 

B. He created with motive. 

C. The motive of the creation was the necessity of creation. 

D. He created the creation as a remedy. 

E. The creator put the creatures into [their own] operations. 

27-35. The existence of these five terms is manifest through 

creations, both spiritual 265 and material 266 . The “intelligible” sign [of 



258 . Pers. vinahisn ‘corruption, decay’ ~ (|)0<:)Ott, rcl^o^, corruptio, 4 Pers. 
vinahisngar rendered by Skt. vinasakara. Cf. Dk iv M 422 az-iz mehmanlh I 
vinahisngaran con sardlh ud husklh. 

259 . Pers. bavisn ‘becoming, generation’ ~ ygveatc, re.ooo, generatio, <jA Pers. 
bavisngar rendered by Skt. sambhutikarya. Cf. Dk iv M 422 az-iz bavisngaran con 
garmlh ud x v edlh. 

260 avam ‘time, age; season; point of time; world’. ~ Syr. ‘whole; world' (Cf. 
Book of Ps., 96C). See I. 35. 

261 . Pers. gayag / gayog ‘robber’ rendered by Skt. graha. Cf. IV. 10. 

262 . Pers. danisn ‘knowledge, science’, danisnlg ‘intelligible’ avor]TO<;, 

263 . Pers. vazag ‘statement; precept’ rendered by Skt. vakya ~ Aoyoc;, oratio, jy. 
2< ’ 4 . Pers. saman ‘limit, term; definition’/ Armen, sahman rendered by Skt. slma 

~ Pers. vimand, dooy terminus, ooiapoy definition, V-. 

2<,:i . Pers. afurisn ‘(spiritual or conceptual) creation' rendered by Skt. srsti. Cf. 
Dk iii M202 afurisn evaz I dam fradom ped meyanjlglh ast mayag ud tohmag 
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His creation] is testified by the sagaciously arrangement of the 
creatures. “Creation with motive” is manifest owing to the same 
sagacity. “The motive was the necessity of creation”: For, the 
arrangement of the creation so skilfully ought to arise from the 
requirement of creation. The necessity testifies that the creation itself 
is according to natural order with motive. “He created [the creation] as 
a remedy” is demonstrated through the intelligible creation. Because 
knowledge implies voluntary, and voluntary natural. “He put into 
operation”, is manifest through the functions of the creatures, one by 
one, both naturally and voluntarily. 

36-39. The evidences of the existence of the opponent (antagonist) 
prior to the creation are many. One of them is the necessity of the 
creation of the creatures. Because the definition of “necessity” is not 
applied to anything except “need”. Consequently, from necessity is 
need, from need hurry, from hurry the existence of the opponent who 
is prior to the necessary operation, that is, creation 267 . 

40-45. The arrival of the Onslaught 268 on the creatures, posterior to 
the (material) creation, shows the constitution of (the creatures as) the 
means of the Creator, for encountering the Opponent, before the 
arrival of the Opponent, which is in accordance with the omnisciently 
pre-creation by the Creator. The instrument itself demonstrates that the 
creatures are arranged to combat against the Opponent similar to the 
natural arrangement. The operation of the creatures is similar to the 
natural removal of sorrow. Their establishment is similar to the 
preparation of a battle against the enemy and adversary. And their 
operation, both natural and voluntary, is [similar to] repelling all hurry. 



menoglg ud ped nerog getlg nimayisn . . . The afurisn of the creatures is first only in 
the spiritual state, their matter and seed being spiritual, and showing the material 
world in potential ...’. 

266 . Pers. dahisn ‘(material) creation' rendered by Skt. dAti. Cf Dk iii M203 
dahisn evaz I dam az menoglglh o getlglh vardenldan ud ast + desag az mayag I-s ped 
nerog bud. ‘The dahisn of the creatures is solely the conversion of them from the 
spiritual to the material state, their forms developed from the matter in which they 
existed in potential'. 

267 See VH. 21. 

268 ebgad. Av. ai[Si.gaiti ‘arrival’. 
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Fifith Chapter 



X 

1. Another chapter: 

Concerning the colloquies of the monists 269 , from which even the proof of the 
duality 270 is manifested. 

2-12. It should be known that: whoever wishes to know the 
Creator, he should give trouble to his own life, should meditate in a 
subtle way, and first he should know about his own body and soul, that 
is: “who created them, out of what, and for what operation? Who is his 
opponent and adversary? And who is his friend and assistant? Who 
hastens him to commit crime? Of what substance is he? And how can 
he be saved?”' If not he is unable to know the Creator, according to 
His qualities of being 272 , and come to himself. 

13. For, when he bore the name of “Creator”, then, at the same 
time he bore these three names: creation, religion and soul. 

14-19. Because the derivation of the name of “Creator” from that 
of “creation” is well known. The Creator of the creation created the 
creations with the view to the (special) functions, and does not let 
them without function. The function of the creature is: to know and 
perform the will of the Creator, and to abstain from what is not His 
will. From performing the will of the Creator and avoiding doing what 
is not His will results the salvation of the soul. 

20-27. The will of the creator cannot be known, except through the 
Religion ( daena -) of the Creator. The Religion is doubtless made (or, 
destined) by the Creator. Now, it is worthy to know that: God made 
the religion so as to make known His will. From the knowledge of His 
will in order to save the soul are manifested the beneficence and 
mercifulness of Yazata. And from the religion as saviour for the soul 
are manifested the grandeur and value of the religion. From the 



269 . Pers. eklh-eskar ‘monist’, cf. IV. 103 ~ ek-bunist-eskar. 

" 7 " . Pers. doth ‘duality; dualism’ a do-bunlh, cf. XII. 33 do-bunestag-hangar 
‘dualist’. 

271 . Cf. CHP 1. 

" 7 " . Pers. conlh ‘quality’ a TtOLOTqi;, qualitas, MV: Pers. ped conlh a 

£V TCd 7TOlOV 6CTTLV, pxz ) rdv.K'n ,oo=). 
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necessity of the salvation of the soul are manifested the deception and 
delusion of the soul. From the deception and delusion of the soul are 
manifested a deceiver and deluder of the thoughts, words and deeds of 
man, and, at the same time a spoiler of souls is manifested. 

28-32. Now it would be expedient for us to understand and know 
that: Of what substance is that deluder who spoils the souls? Because 
if he is said to be of the same substance that the material and spiritual 
creations of God, given that God made the religion for the salvation of 
the soul, then it is not right for Him to create the deceiver and deluder 
of souls knowingly and voluntarily. For if He be Himself the creator, 
and be Himself the deceiver and deluder of souls, and nothing occurs 
except by His will, then, when we desire salvation from [this] God, 
whom shall we make as a support? 

33-37. Now every intelligent man should know and recognize that: 
from whom should we flee and avoid, and to whom should we seek 
shelter, and in whom should we hope? The remedy of this matter is 
nothing else but to know God through His qualities. Because, as I 
wrote above' , it is necessary not only to know His existence, but also 
His qualities and His will. 

38-42. I have examined, in the world, all the doctrines and beliefs 
that belong to the doctrinaires. One [doctrine] asserts that: all the good 
and evil in the world are due to Yazata. And one asserts that: all the 
good of the world, besides the hope of saving the soul, is due to 
Yazata, and the cause of all evil of the body, besides the fear of the 
soul, is Agra Mainyu. All [the doctrines] are derived from the division 
of these two original [doctrines] into schisms and sects. 

43-77. I was ever fervent-hearted to know Yazata, as I wrote 
above' , and inquiring in the research of His Religion and will. 
Likewise, for the sake of research, I travelled in foreign countries, in 
the land of Indians, [meeting] many different sects. Because, I did not 
l ik e [to follow] a religion by inheritance, but I sought that which is 
more reliable and acceptable before the testimony of wisdom, I went 
also along with many different sects, until a time when, owing to the 
beneficence of the divinities, and the strength, fortune and power of 
the Good Religion, I escaped from the depths of the gloom and ill- 



273 

274 



. See V. 6-9. 

. See I. 35-38. 
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solvable doubtfulness. By the same power of the divine science' , and 
the books and colloquies of the wise, and the matchless books of the 
wise Adarbad and the book written by the blessed Rosn, son of 
Adarfarrabay, named the “Rasn-nibeg”, and also the book of the 
excellent wise and righteous Adarfarrobay, son of Farroxzad who was 
the Leader of Mazdayasnians, owing to explaining the religion 
appointed the name of the “Book of the Denkird”, I was freed from the 
manifold doubt, error, deceit and defilement of (false) doctrines, and, 
especially, from that one who was greater, more monstrous and more 
evil-teaching than [all] the deceivers, that is the hard-headed 276 Mani, 
whose doctrine was sorcery, his religion deceitfulness, his teaching 
malice, and his cover secret proceedings. I knowingly professed, by 
the power of philosophy and the strength of the divine science, not 
fanatically, but through the holy religion, the Ahura Mazadaic laws of 
breaking off with the demons, that the creator Ahura Mazda taught to 
the righteous ZaraOustra. ZaraOustra came alone, as a true apostle, to 
the court of Kai Vlstaspa, with sublime insight. He taught the religion 
to Kavi Vlstaspa and the wise, with a powerful tongue, through 
testimony of wisdom, convincingly, eloquently, through resolving 
many doubts, and through giving visible testimony of the A mesa 
Sponta, together with many [other] wonders, and much greatness 
which were beyond the power of worldly beings, and he whose 
Fravasi is worshipped saw them. Kay SpontoSata and Zairi.vari and 
other governors, and numerous sons of the warlike and sanguinary 
adopted the Religion. They even wandered to abroad, Rome (Greece, 
or Byzantium) and India, in propagating the Religion. Since then It 
passed on, by succession, to the lords and kings of the Kavi race, the 
exalted ones, until the ordeal with melted metal (lit. zinc) pouring 
upon the breast of the blessed Adarbad, son of Mahrspend, in the reign 
of his (late) Majesty Sabuhr- son of Ohrmazd, the king of kings, in a 
controversy with heretics of different species of many kinds, and 
especially with the greatest heretics among them who were also known 
as the Pozebyastagan (‘those who wear the sacred mask’)' ; [in that 
ordeal and those controversy, Adarbad] acquitted himself well. The 



~ 75 den-danaglh Scientia divina. Cf. 5.92. 

~ 76 vard-masturg. Cf. Av. varota, Waxi ywrt ‘Pounding-stone’ ; Av. mastoroya 
‘brain; skull’. 

277 . paca aPayastagc). Menasce apayastakan litt. ‘necessitants’ ‘fatalists’ . 
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Roman(or, Greek) [philosophers] who have been, as ever, named 
“Atheists”' , asked many knotty questions about this religion. There 
was no question making doubtful this religion that has been shelved. 
The sages of the Land of the Aryans' won them over. Not l ik e other 
faiths that propagate their religious vision, secretively, deceivingly, 
delusively for the deceived, and undutifully among the nations and 
peoples with little knowledge, vulgar and demonic who have heard 
nothing from wisdom and philosophy and science. They won’t yield to 
appearance until they have sufficiently deceived and deluded. 
Immediately they have deluded a sufficient group of little knowledge, 
they will appear with much inconsistent discourse, falsehood and 
deficiency [inherent in] their religion. 

78-80. I here present a few of their much inconsistency and 
deficiency for informing the neophytes of the story. Seeing that the 
books of the sagacious ancients have much minutely and subtly 
discoursed of [them, I] contented myself to explain succinctly. May 
you observe it with kind regards. 



" 7S . Pers. anast ‘non-existent; false’, cf. Skt. nasti ‘it is not’, nastika- ‘atheist, 
unbeliever’. 

279 eran-sahr, the official name of the Sasanian empire. Cf. Dk M429: frazanagan 
I eran-sahr. 
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Sixth Chapter 



XI 

1-2. From here on I write about the inconsistency of their discourse. 

May you judge it with upright vision and wise regard. 

3-5. First about the monotheists' who state thus: “There is only 
one god 281 , benefactor 282 , wise 283 , powerful 284 , clement 285 and 
merciful' 86 , so that pious deed and crime, truth and falsehood, life and 
death, good and evil come from him”. 

6-16. Now ask them: Is god always beneficent and merciful, 
benefactor and law-abiding" ? Does he know all that is and was and 
will be? Does he attain whatever he wills? And this too: Is he law- 
abiding and interceding' , or is he once thus and another time not 
thus? For if he be clement, benefactor and merciful, why then have he 
thrown Agra Mainyu (= Satan) and the demons and the hell and all 
these evil marks' of damage at his own creatures, through his 
clemence and benefaction and mercifulness? If he did not know, where 
then are his wisdom and omniscience? If he did not will to keep 
calamity and evil away from the creatures, and to give benefit to every 
person who is loyal, where is his law-abidingness and intercession? If 
it were not possible for him to not create it, how then is he 
omnipotent? Anyhow we may observe and consider that: when they 



280 . ek-bunest-eskar ‘one who considers that there is only one principle', cf. IV, 
103 eklh-uskar ~ 

281 . ek ast yazad ~ or j»-i <3si. 

~ 82 . kirbakkar a 

. danag -- 

. tctV£l nig ~ J 1*^ ^ Jl ... <USl. 

285 . x v abar ~ , x v abarlh ~ 

286 . abaxsayisngar ~ abaxsayisn ~ 

287 . dadestanlg ~ dadestan ~ 

288 . meyanjlg ~ J. 

289 . Pers. drds(ag) ‘branding, mark of cautery', Armen, drosm, Xvarasan! 
d 8 ros(m) ‘mark made by cutting or branding in', cf. Dk viii M 710 bann ud dros (Vd 
3.41 bandam ... draosam). 
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say that “every good 290 and evil 291 has been from god”, then there is no 
possibility except if they separate from him these four virtues which 
are requisite for godhead, i.e., omniscience 292 , omnipotence 293 , 
goodness 294 and mercifulness 295 . When they separate from him one of 
these four virtues, then he is not complete in godhead. For, he who is 
not omniscient, or not omnipotent, or not good, or not merciful is not 
god. 

17-19. Further: When he is a successful ruler over every person 
and thing 296 , why then did not he exempt his world and kingdom from 
every enemy and adversary of his activities, so that there would not be 
anything whatever of offence, oppression, injustice and complaint for 
any one in his kingdom? Since the kingdom and or lordship of a 
human king and or lord is at that time esteemed when he can protect 
and take care of his country and kingdom, through his wisdom, so that 
the enemies of his activities may not dare to rise up against him, and to 
commit sin and harm; or, when the enemies of his activities rise up 
against him, then he can keep them away from his bosom friends, and 
make them exempt from any offence. 

20-26. Further: If he is victorious, prevailing and dominating' , 
then over whom are that victory, prevalence and domination of his? 
Because victory and prevalence are over the enemies who are his 
opponents. It is not right that he may be himself his opponent and 
enemy. As long as he has no enemy and opponent over whom does he 
become victorious and prevalence, victory and prevailing will not be 
attributed to him. For then even cattle and sheep, when they have no 
adversary and injurer, are prevailing and victorious over themselves ! 



290 

291 

292 

293 

294 

295 

296 

297 



. neklh ~ j^. 

. anaglh ~ j*. 

. harvisp-agahlh, cf. Q 2. 29 p* 

. visp-tavanlh, cf; Q 2. 20 A' J* ^ af 
. vehlh ~ 

. abaxsayandlh. cf. Q 2. 173 ^ oj. 

. Cf. Q 2. 107 j>j% ilk ii d)i, 1 14. 2 ^5i aiu, 6. 164 jr 

. Cf. Q 54. 55 j-a4u .us- 12. 39 aI)i. 
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27-29. Further: Is he contented' and acquainted with' his 
godhead and grandeur 300 , or not? If he is contented and acquainted 
with, then he is contented to make, knowingly and voluntarily, 
enemies and criminals, and to cause a disturbance in the world, and to 
be content with the misery of the world and creatures. But how is it 
proper to want crime and calamity [for their creatures], and to be 
himself their enemy and curser, and to make man calamitous and 
hellish? 

30-33. Further: As to whatever he says, does he speak rightly and 
credibly, or not? If he speaks rightly and credibly then when he states 
thus: “I am a friend of benefaction and an enemy of crime ” , 

and however he creates more crime and criminals than benefaction and 
benefactors, where then is his truthful speaking? 

34-36. Further: Is his will goodness, or wickedness? If his will be 
wickedness, whence is his godhead? If his will be goodness, then why 
are the wicked and wickedness more than the good and goodness? 

37-44. Further: Is he merciful, or not? If he be not merciful, then 
whence is his godhead? If he be merciful, then why does he state thus: 
“I sealed 304 the heart, ears and eyes of men, so that it is not possible for 
them to think, speak or do anything but that which is desired by 
me” . Some of them were by chance made great and free; and some 
others were killed and annihilated by many kinds of death, and were 
thrown to eternal hell. “So that those whom I create anew, will be 



298 . hvansand ~ ^ > 

299 . danag ud hvansand ~ ^j. 

300 . vazurglh, cf. Q 4.34 CA 0 * ^ & o[. 

301 . kirbag ~ 

302 . bazag 

303 . Cf. Q 2. 195 L >4 ii d\ i (5.93), 3. 148 ^i 'J 

L>J ill 2.205 SCJii L>J Si ii}, 28.77 L>J ^ ii oi. 



. avas- ~ 

• Cf. Q 2.7 i + Jg g- jv* jC^i ^ ^ .^Lpj 6.46 oi ^i ji 

Ss>-\ y» ;lj *UJl oL'yi jjiil *0 a1]I 4 JI 0 ji-X* 2 j 45.23 

C-ql ji I .^Lp ^lll 4iv?lj el *>\il *dJl y* 

dj/si. Cf. also Deut. (Deharim) 29.3. 
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good and pious”. Now those who were created anew, are except a few 
much more criminal and more sinful than those who were before. 

45-51. Further: If whatever he does, he does wisely and purposely, 
then when he had no opponent and adversary, why did, as soon as he 
prepared the creation of the first [man], his servants turn, because of 
demoniacal disobedience toward the (first) man 306 , to the infidelity 
deserving hell? If he did not know that they would turn, then it was 
convenient for him to resort to trial [and error]. Because he has 
prepared many thousands and myriads so that they may serve him and 
honour his lordship , but all have become disobedient and heedless. 
People, with their little knowledge, cannot prepare and fashion 
[everything] according to their will; however, if they prepare and 
fashion something which does not so appear and become as is their 
will, they do not insist to prepare it again, but they refrain from it. 
Whereas the omnipotent and omniscient lord, of the innumerable thing 
he has hitherto made and prepared, not even one appears and becomes 
as is his will, and yet still he does not refrain from preparing and 
creating anew. 

52-60. As [they state]: The creator prepared the first angel 308 , on 
account of respect out of fire 309 . For several thousand years, as they 
say, [the angel] served him through worship. At last, he did disobey 
only one command that was given by [god] thus: “Pay homage to this 
first man whom I prepared out of clay!” And he, reasonably, 
apologized as to what ought not to pay. 311 Then [god] despised and 
humiliated him with hurt and curse and wrath , and turned him into 
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demon and devil , and sent him out of heaven, and gave him several 



306 . mardom ‘man; mankind' [nax v isten mardom ‘the first man' = (Man.) 
noxvlr] ~ (oT. 

. Cf. Q 51.56 .* • . 

308 . frestag ‘messenger, apostle; angel’ ~ S'X-. Cf. 7.11, 15.31, 17.61, 18.50, 
20.116, 38.74. Sogd. frystg translates Syr. ‘messenger; angel’. 

. atas -- jt>, cf. Q 7. 12 yi ^ ^ j ill Jts. 

31 °. Cf. Q2.34, 7. 11-12.' 

311 . Cf. Q7.13, 15.26-28, 38-76. 

312 . Cf. Q2.18. 

313 . dev ud druz. Cf. Q 2.34 
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millenniums of perpetual life and dominion 314 , so that: “I will go and 
make your servants astray and deluded” 315 . Thus [god] made him 
voluntarily injurer and adversary. 316 

61-75. Later on, the man to whom the supreme angel and many 
other worshippers were ordered to pay homage, on account of respect 
and honour, was put in the garden of paradise 317 , so that he may 
cultivate and eat all the produce, except of that one tree of which he 
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ordered thus: “Ye shall not eat of it!” He prepared with [the first 
man and woman] a deceiver and deluder. He let them into the garden. 
Some say [the deceiver] is a serpent 319 , and some say he is Satan 320 . 
He himself gave to men the nature of eating and greediness. Then that 
deluder deceived them saying: “Eat of that tree!” Some say [the first 
man is] Adam. They ate through the nature of eating. After eating they 
became so knowing that they distinguished between good and evil ~ . 
They were [deprived] of that enormous respect and honour, because of 
that one injunction which they forgot - and he himself was the cause 
of that forgetfulness-; he forced [the man] with his wife out of the 
garden of paradise by grievous wrath and disrespect 322 , and delivered 
to the hands of the enemy who is deceiver and deluder, so that [that 
enemy] has imposed his own will on them and gained control of them. 

78-87. Now, which injustice, unreasonable order ~ , slowness-in- 
wisdom “ , and little knowledge are more wrongful and more 
calamitous than these [mentioned]? Moreover, why did not he make 
that garden so fortified and firm that that deluder could not have gone 
into it? Even now he (the deluder) has made and makes many servants 



314 . Cf. Q 15.37-38. 

315 . Cf. Q 2.16-17, 7.16-17, 15.39, 38.82. 

316 . Cf. Q 58.10. 

317 . boyestanl vahist ‘the gardens of Paradise’. 

318 . Cf. Q 7.19. Cf. also Gen. (Beresit), 2.15-17. 

319 . mar ~ Heb. hw\ Syr. cf. Gen. 3.1. 

320 . ahrmen (aijra mainyu) « oiU_4 (Aram, seda, -*uuu = dev). 

321 . Cf. Gen. 3.1-7. Cf. also Q 2.36, 7.20-27, 20.120-126. 

322 Cf. Gen. 3. 23-24. 

323 . abecimframamh/ nihkaranadesatva ‘command without purpose’ . 

324 . pasxradlh lit. ‘after-wisdom’/ anutapibuddhitva ~ pas-danisnlh ‘knowledge 
after the event', an epithet of Aijra Mainyu (Bd 3, 9), cf. AV 166 drvand varanlg I 
pasxrad. 
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and worshippers [of the creator] deluded. And, for this reason [the 
creator] has destined from time to time, many apostles and prophets 
for the world, so that: “My servants may save from the hands of that 
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deluder, and bring them into the right path and way ' All his 
apostles and prophets were according to his own will persecuted and 
slain by a horrible death 126 , (the apostles) whose duty was thus: to 
bring mankind into the right way and path. [On the other hand,] he has 
let the original deluder and misleaders be perpetually alive, and till 
now his will to delude and mislead is more victorious and successful 
than that of god [to guide and lead]. Because, those deluded and astray 
are more numerous than those upright and un-deluded. 

88-92. Further: Does he do whatever he does with a motive, or 
not? If he acts without a motive, then he acts at random, and it is not 
convenient to praise him who acts at random as a sagacious god. 327 If 
he acts with a motive, then, when he had no opponent and adversary, 
what is the motive and reason of creating all these creatures, such as 
demons and men who are disobedient and strive against his will, and 
these innumerable useless creatures? 

93-97. Further: If he knows all that is, was and will be, then he 
ought not to create, through his knowledge and will, anything of which 
he may be regretful ' , and which opposes his will and command, and 
becomes an adversary of his apostles who fulfil his will. If they say 
that: “This adversary was created good and nice in the beginning, but 
afterwards changed into an evil and a misleading of the creatures”. 
Then you should reply that: if he be omnipotent, why is the will of the 
adversary, in changing into an evil and a misleading of the creatures, 
more prevailing and more dominating than that of god? Because the 
evil in the world is more powerful than the good. 

98-102. Further: If the criminal too be out of his will, and he 
himself seduced the minds of criminals, and he himself sowed the seed 
of crime, when [the seed of crime] grew from the principle, he slew 



325 rah ud ristag I rast = 84 rah ud pand I fraron « . Cf. Q 1.6 ill Uji»i. 
Cf. also Sam (Semuel) 1 12, 23 nis”ni mion inn DDns. 

326 . Cf. Luke 11.49 AttoctxeAco etc; auxoug 7TQO(f>f|xac; icai dnoaxoAoug, 
Kai if auxarv anoicxtvoixjLV icai biuAoixjiv. Cf. also Matthew 23.34. 

327 . Cf. VIII. 48. 

328 . Cf. VIII. 65-68. 
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one, and rewarded another, where then is his power of law- 
abidingness? 

103-108. Further: Did he make and create this world with a 
motive, for his pleasure and for the sake of the ease and benefit of 
men, or without a motive, for his displeasure and [for the sake of] the 
hurry, condemnation, pain and death of men? For if he made without a 
motive, he acted at random. An act without a motive is not acceptable 
on behalf of the wise. If he made with a motive, and he created for his 
own pleasure and for the ease and benefit of men, why then did he not 
bring forth prosperity and much-benefit? If his pleasure and benefit 
arise from the preparation of man and animal, what profit will he gain 
out of their slaughter and destruction? 

109-114. If it was not he himself who gave the criminal mind to 
man, then who is he who dared to give the criminal mind without his 
command and will? If it was he himself who gave it, and now he 
considers it a fault, then where is his rightfulness and intercession? 
Because men, with their little knowledge and small wisdom, do not, as 
far as they are able, allow lion and wolf and other beasts into their 
plantations ~ and in among their young ones, lest they may spoil 
them. Now, why has the merciful god let Satan and the demons upon 
his own creatures, so that they have made them blind and deaf , 
seduced, deceitful, and hellish? 

115-117. If he did for the sake of testing - as that which they assert 

O -5 1 

“he created the evil for testing the creatures” -, then why did he not 
know in advance man and animal? 

118-124. In brief: If god had no opponent and adversary, and was 
invulnerably able to create, all the creatures and creations, then why 
did he not so create them? Or maybe did he wish it, but he could not 



329 . abastan rendered by Skt. gosthana ‘cowpen'. Fars. c ; I /abast/ ‘prepared 

land or soil', cf. Dk iii M195 mardom nasa ud hixr ud rlmanlh az abast zamlg be 
barend. West (& Menasce) ‘pregnant females', Bailey ostan ‘dwelling-place’. 

330 kor ud karr renders Av. kaoyqm karafn^mca (Cf. Y9. 18. Zand: kayak ud 
karab - han ke ped tis I yazadan kor ud karr). 

Cf. S9 (Man.): con-is kor ud karr kird abe-us ud vlftag ... 

331 . Q 67.3 says that God created death and life so that he may try men -which 
of them is best in deeds. Cf. also 21.35 sA JZJij ^Jt> ^ jZ'j w‘ii ^ js" ‘every soul 
(person) will taste of death. We try you by evil and good by way of temptation'. 
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do so? If he wished it, but he was not able, then he is not completely 
powerful. If he was able, but he did not wish it, then he [acted] 
unmercifully. If he knew “there will be something or some one, among 
these creatures and creations which I create that will not be according 
to my will”, and however he made them, then, it is unreasonable to be 
constantly so discontented and angry 332 with his own [creatures], and 
to curse and cast [them] away for punishment in hell. 

125-128. Further: If all the evil thought, evil word, evil deed, and 
the sin which man thinks, speaks, and does, as well as pain, sickness, 
poverty, and the punishment and calamity of hell are not possible to be 
except by the will and command of god, - the will and power of god 
being eternal, because his essence is also eternal- , then, certainly, 
there is no hope for some one to be saved, one day, from calamity and 
punishment. 335 

129-132. It is, of course, manifest that there is no teacher or master 
whatever who keeps him away from this wicked and evil will. If, 
Heaven forbid, that [poor man] follow the advice of the apostles and 
priests -“Commit no sin!” - then he disobeys the will and command of 
god. Likewise: As both crime and pious deed are his will, it is not 
known whether he approves the deeds of benefactors more, or the 
crimes of criminals. 33 



~ . xesm ‘anger, wrath’ ~ Cf. Q 4.93 CJai- l'Up i) opt, LT, Op till ‘God 
is wroth against him and he has cursed him and prepared for him an awful doom.’ 

Cf. also 5.60. 

333 . nifringarih ‘cursing’. Pers. nifrldan . Cf. Q 2.88 A Lo ‘God has 
cursed’, cf. also Q 4.52, 11.18, 33.57. 

334 . padifrah I dusox. Cf. Q 4.93 lilii t jiy*i ‘his reward is hell for ever’ . 

335 . Cf. Q 4. 14 IfJ- Clip tf, uliO ijii tLx ‘he will make him (infidel) enter fire 
(= hell), where he will dwell for ever; his will be a shameful doom’, 4. 169 _v > 
ill Cj ‘the road of hell, wherein they will abide for ever’. Cf. also Q 5.85, 43.74, 
72.23, 98.6. 

336 . According to the Qur'an Allah himself leads astray the “hypocrites” (_-x*i_.) 
and “wrong-doers” (o4tb), see Q 4.88 til JOi 3* i )■££ 4 ‘See ye to guide him whom 
Allah has led astray?’, 14.27 C till jLf, bcili till ‘God led wrong-doers astray 
-God does what he will’. Cf. also 4.143, 7.186, 17.97, 30.29, 45.23. Anyway Allah 
leads astray whom he wills, and he guides whom he wills, cf. Q 14.4 cOJ J, till jxi 
*OiO)l jjjill elA y 
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133-140. Likewise: The physician who, in the hope of [saving 
their] souls, prepare the medicine of the sick, and remove and dispel 
their pain and sickness, so that they owing to that action possess merit; 
however they are prepared for the punishment of hell. Those who, for 
the sake of love of the soul, give something to the poor, needy, 
helpless, and thereby remove want and poverty from them and release 
them from these [calamities], so that they owing to that action possess 
merit; however they have certainly [committed] grievous sins. 

141. If they state that: “The physicians who remedy, and those who 
give something to the poor and helpless, all is by the will of god 337 ”. 
[We object thus:] 

142-143. If god be without an adversary and without an opponent, 
then it is easier and more reasonable and more appropriate for him not 
to create disease and poverty, than to make [people] sick and poor, and 
to command man thus: “Ye shall make them healthy and free from 
want”. 

144-148. If they reply thus: “His will is this that he may 
recompense the physicians and charitable [ones], in gratitude for their 
goodness 338 , and make them proceed to the eternal beatitude and 
heaven”. You should observe this that: 

How injudicious and weak he acts when, willing goodness and 
prosperity for only one servant, he makes many innocents violated, 
poor, needy, sick, and calamitous! Moreover, if he cannot bring 
violation and pain and harm to the other, then he does not deserve to 
be empowered, successful, and free from opposition. 

149-154. If they state thus: “He makes the sick and poor proceed to 
the spiritual world, to that heaven and eternal beatitude, as a 
recompense 340 [for their sickness and poverty]”, this means that, if he 
cannot give the recompense in the spiritual world, except through the 
calamity of the material one, then he is not almighty. Moreover, his 



337 . According to the Qur’an Allah does what he wills, cf. 2.253 1 } U jL' iii, 
and all things are from Allah, cf. 4.78*1)1 ^ j5". 
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acts of violation in the material world are doubtless, anticipatively, and 
unreasonably, but the spiritual recompense doubtfully, unbelievingly 
and after his acts of violation. Since the previous violence is without a 
motive, the subsequent recompense will be alike without a motive and 
absurdly. Moreover, no subsequent liberty is found after a previous 
violence, without a cause. 

155-157. Further: One of these three states is inevitably right: 
Every thing that is, or was, or will be in the world is all by his will; or, 
it is not; or, there are some that are by his will and there are some that 
are not. 

158-176. Because, nothing whatever is found which is not good, or 
evil, or a mixture of both. If they say “all is by his will” 341 , then the 
good and evil are both his will. If good and evil be both his will, he is 
not of perfect will, he is not perfect as to any [good or evil] . He who is 
of imperfect will may be of imperfect essence, as is shown above. If 
nothing be by his will, on account of nothing being by his will, he is 
without will. He who is without will, acts naturally. He who acts 
naturally, is naturally constituted and made. If some [thing] be by his 
will, and some [other] be not by his will, nothing is found in the world 
which is neither good nor evil , then, if god be of good will, it is 
acknowledged that he is not malevolent, and that which is evil is not 
by his will. If he be of evil will, then he is inevitably not benevolent, 
and that which is good is not by his will. If that which is good be by 
the will of god, it is acknowledged that that which is evil comes from 
another will. If that which is evil be by his will, then that which is 
good comes inevitably from another will. Thus, the contrary of the will 
of god is inevitably manifested. 

'lA'i 

177-196. If one states thus: “The evil originates from man” , then 
[you should reply thus:] Since the essence of man did not always exist, 
it is inevitable that evil existed before man, or after, or it was 
concomitant with man. If they say “it was before man”, then, since 
there was no other creator apart from god. Then, either evil was 



341 . Cf. 4.78 aii-up^jr. 

342 . Cf. VIII. too. 

343 . Cf. Q 4.79 iLu? Uj [yj nzj. "y diicj ‘whatever of good 
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created by god, or it itself created itself, or it was itself eternal. If they 
say “it was after man”, then, since human substance is l ik ewise a 
creation of god, and god did not create evil in the [human] substance, 
how does it originate, in action, from him? If man produced evil by his 
activities, in spite of the will of god, and god was well aware of this 
production [of evil] by man, then god is imperfect in his will, and man 
is prevailing and victorious in setting aside the will and command of 
god, and committing evil contrary to the will of god, and it is manifest 
that the power of god in his own will and his servants is weak. If they 
claim that “he makes them proceed afterwards to the hard 
punishment 344 of hell 145 ” 346 , then, if god be empowered, not to allow 
the committal of crime and to convey it away from their hearts would 
be more advantageous and more befitting to the beneficence of god 
than to allow them to do [evil]. He is, therefore, necessarily contented 
with it, and afterwards contentedly punishes his own creatures. After 
examining in many respects is thereby manifested either his 
incapability, or little knowledge, or scanty goodness. 

197-204. They state thus: “God spiritually and materially created 
evil for the reason that man may appreciate goodness”. You should 
notice that: If evil be requisite and advantageous for appreciating 
goodness, then his will is both good and evil. If his will be evil and 
good, [and evil] be requisite and advantageous, then this statement is 

T47 

in contradiction with what they state that “evil is not by his will”. 



. Pers. padifrah ~ 

345 . Pers. dusox = p**. 

146 . In fact the Qur’an says “he forgives whom he will, and punishes whom he 
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They say thus too: “He created death, pain and poverty for the reason 
that man may appreciate life, health and opulence, and become more 
grateful unto god”. You should notice that: How unreasonably he 
acted, after the manner of him who gives poison to man for the sake of 
increasing the value and price of an antidote 348 , so that he may sell the 
antidote dearer and more valuable. Where is his intercession when he 
lets pain and death and calamity come on an innocent one in order to 
make known to another one the value of goodness? 

205-216. Further: A group of them state that: “God is in authority 
over every creature and creation, because the creations belong all to 
him. If he exercise [his authority] over them as he desires, and 
whatsoever he desires, he is not offender. Because, offence is that 
which they inflict upon things that do not belong to them. Then, he 
who possesses all things, exercises over them as he desires, and is not 
offender”. 349 You should know this that: If, on account of authority, he 
who inflicts offence is not to be called offender, then he who has 
authority and tells a lie, is veracious; and he who, on account of 
authority, commits crime, sin, theft and robbery is not to be called a 
sinner. As the blessed Rosn, son of Adarfarrobay , related as an 
allegory: 

«They saw a man who was fucking an ass. When they enquired of 
him thus: 

Why dost thou commit this obscene act? 



aS^ j ^ A>- .C~*' AA.5 jl J JjiO (jl£jlj I aS* tj I ^ ^ I AlJl . Aa. 5 lAp 
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348 . For the analogy of “God & Hyle: antidote & poison”, cf. Augustine, Contra 
Faustum, XXI, 16. 
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He replied, in excuse, thus: The ass belongs to myself.» 

217-221. You should ask of them thus: Is god a Mend, or an 
enemy, to these creatures and creations which are created by him? If 
he be a friend of creatures, then it is not convenient to him to desire 
and create the evil and calamity of the creatures, and to be never 
satisfied of the disturbance and calamity of his own creations. If he be 
an enemy of the creatures, then it is not convenient to him to create, 
through his power and knowledge, that thing which is his enemy, does 
not entreat [him] and strives against his will. 

222-244. This too you should ask that: Is god always an erudite, 
good ruler, and liberator, or an ignorant, bad ruler, and offender, or 
sometimes an erudite, good ruler, and liberator, and sometimes an 
ignorant, bad ruler, and offender? If he be always an erudite, good 
ruler, and liberator, then there will not be, in his kingdom and empire 
any oppression, offence, and complaint; and his affection for the 
creatures and the affection of the creatures for him are sincere. For that 
very reason, he is merciful as regards his creatures, and his creatures 
are thankful, praise him, and are sincere friends towards him. Thus he 
deserves the name of Yazata (‘worthy of worship’ = god). If he be an 
ignorant, bad ruler, and offender, then he is a true enemy to the 
creatures, and his creatures are alike (enemy) to him. For that very 
reason, he is a corruptor, destroyer, and deluder of the creatures, and 
his creatures complain of him, strive against him, and are his true 
enemies. And he does not deserve the name of Yazata. Since he is 
eternal, the creatures are helpless, to all eternity, to become fearless of 
offence and calamity. If sometimes he is a good ruler, erudite, and 
liberator, and sometimes the reverse, then his affection for the 
creatures is mingled. From a mingled affection is manifested mingled 
action, from a mingled action mingled essence. His creatures also are 
mingled friends to him. Of (one’s) associates (or, rivals) there is none 
who if a friend, is not an enemy, if one who is thankful, is not one who 
complains of him, if one who praises him, is not one who blames him, 
that’s the way it is among all natural creatures, it is manifest. 

245-249. Further: Since all things, in the world, are not outside of 
these two terms, good and evil, if good and evil be said to be from god 
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and out of god’s will , then the poor Satan who is not sinful nor the 
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principle [of evil], and never was, nor will be evil and rebellious, is 
unreasonably defamed. That which is mentioned in Qur’an “ that 
“Satan became rebellious, and they (= He) put him out of heaven” is 
unreasonable. Because even that rebellion and disobedience were 
l ik ewise out of god’s will. 

250-252. If it be said that: “The good comes from god, and out of 
god’s will, and the evil from man” 354 , then Satan is not the principle 
[of evil] nor sinful; and it is unreasonable to curse and blame him. If, 
Heaven forbid, all this calamity and evil be, not out of a different 
substance, but out of one substance and from the essence of god 
himself, then god is his own enemy and adversary. 

253-254. Further: to speak of “the existence of crime without a 
substance of crime” is very deluding. Since to look upon evil as out of 
the substance of good is deluding, then to look upon Satan - who is the 
origin and principle of every crime- as a creation of god is more 
deluding. 

255-259. In short: If there be anything which is not within the will 
of god, provided everything be out of the will of god 355 , no one 
whatever is sinner, and there is no reason to destine the apostle and 
religion. If it be convenient to condemn any one for sinfulness, it is 
more convenient to condemn him who is the original agent, keeper and 
creator of every evil and crime. If it be said that evil and crime come 
from Satan or man, since they are l ik ewise created by god, then the 
source - i.e., he who is the source of evil- is worse than evil. 

260-263. This too, you should notice that: All sects attribute this 
saying to their high-priests and apostles prescribed to their own 
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352 nibeg ‘writing, book, scripture’. Fars. c (nive) ‘scripture; Qur'an'. 
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353 . Concerning the disobedience of Satan and his expulsion from Paradise, cf. 
Q 7.11-18, 15.31-34, 17.61-63, 18.50, 20.116, 38.74-77. 

. Cf. Q 4. 79 Cf* C> j aUI L«. 

355 . Cf. Q 4.78 A -up Q js~ ‘all things are from Allah'. 
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community 356 : “Perform good deeds, abstain from crime!” On account 
of delusion, they do not think whence and from what principle may 
come the crime about which it is thus commanded: “Ye shall not 
commit it, and I will cast him who commits it into eternal hell!” So 
that, if [the crime] be out of god, then it would be easier for him not to 
create it, than, after creating it and making it manifest, to have 
commanded us to abstain from it. Thus, I do not find any advantage 
and cause in the creation of evil. 

264-279. Moreover: Their Scriptures encompasse this inconsistent 
statement about virtue (/good deed) and crime: “Virtue and crime are 
both owing to me. Neither demons, nor sorcerers are capable to injure 
any one, no one who accepts religion [and] does good, and no one who 
walks in infidelity [and] commits crime, except through my will”. In 
the same scripture (= Qur’an), he makes many threats against the 
creatures and pronounces curses on them thus: “Why do men will and 
commit that crime which I will for them?” The will and act are in his 
own hands, and even so he frightens them with punishment in body 
and soul. In another place he states thus: “I myself am the deluder of 
men. For if it should be my will, I would show them the right way, but 
it is my will that they go to hell” . And in another place he states 

ICO 

thus: “Man himself is the agent of crime”. In these three modes, god 
gives different evidences about his creatures: 

- Firstly, he himself is Agra Mainyu (= Satan). 

- Secondly, he is himself the deluder of the creatures. 

- And, finally, he himself falls in with Agra Mainyu in 
deluding the creatures, when he states thus: “Sometimes I do, 
sometimes Agra Mainyu does”. Through that which he states that 
“Man himself commits crime”, he joins his own with Agra Mainyu in 
avoiding crime. For if man commit crime owing to his own substance 
and his own delusion, then god, with Satan, is far from the crime. 
Because, it is as it were not owing to god, nor yet owing to Agra 
Mainyu. 



6 ram ‘herd, crowd, people, community'. Syr. ‘people, nation; populace, 
crowd'; Arab. JA 

357 .Cf. Q 7.178, 14.4, 6.125. 

358 . Cf. Q 4.79. 
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280-281. Moreover: You should ask of those whom they call 
Mu c tazilites thus: Is the will of god to [make] abstain all mankind, 
through their free will, from crime, to save from hell, and to lead them 
forward to heaven 359 , or not? 

282-287. If they answer “no”, then they affirm the little goodness 
of god and the badness of his will. For this reason, he is not worthy to 
be praised as a divinity. If they answer “yes, it is his will”, then he 
affirms the good will of god. For this reason, he is worthy to be praised 
as a divinity. 

288-294. Besides: “Is he capable to fulfil his will, or not?” If they 
answer “no”, then they affirm the incapability of god to [fulfil] his 
will. For this reason, he is not worthy to be praised as an omnipotent 
divinity. If they answer “yes, he is capable of fulfilling his will”, then 
they affirm the capability of god [to fulfil] that which is his will. For 
this reason, he is worthy to be praised as an almighty divinity. 

295-302. Further: When he is capable of fulfilling his will, does he 
fulfil it, or not? If they answer “yes, he fulfils it”, then, it would be 
manifested concerning all men the abstaining from sin, saving from 
hell, and attaining heaven. But the reality is not so, and [then] their 
religion is false. If they answer thus: “He is capable of fulfilling his 
will, but does not fulfil it”, then they affirm the unmercifulness and 
misanthropy of god, and the unfulfillment of his own will. For if he 
fulfils [his will], then it is no loss to him himself, and is a profit to 
men, and his own will is fulfilled. If he does not fulfil it, then it is no 
profit to him, and is a loss to men, and his own will is unfulfilled. 

303-308. Further: Does he not fulfil it voluntarily, or involuntarily? 
If they answer that “he does not fulfil it voluntarily”, then they affirm 
that god is good-willed, but has no will to do good. It is false even to 
think this inconsistency. If they answer that “he is involuntary”, then 
he affirms the weakness of god per se, or the existence of an injurer of 
his will. 

309-317. In short: [If] this material world had a manager who was 
without opponent, without rival, and perfect in wisdom and goodness 
and power, then there would not be all these indecent deeds, offence, 
calamity, pain and sorrow [of which suffer] most of men and of other 
creatures. Because, when a manager is without opponent, and is 



359 . Cf. the concept of aslah proposed by Abu 1-Hudayl. 
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perfect in knowledge, then he knows the means of annihilating evil, 
and the remedy for removing evil. When he is perfect in goodness and 
merciful, then he never wills the existence of evil, but rather he wills 
its non-existence. When he is perfect in power, then he is so powerful 
that no evil occurs. Now, as in the material world whose manager is 
god, the existence of evil is undoubtedly obvious, we are faced with 
this alternative: either the manager is with an opponent, or without an 
opponent. If he does not know the means of annihilating evil and the 
remedy for removing evil, the imperfect knowledge of god is thereby 
manifested. Or, his will is both evil and good, then the imperfect 
goodness of his will is manifested. Or he is not able of not [allowing] 
the existence of evil, and removing it, then the imperfect power of god 
is manifested. When he is imperfect in even one - knowledge, or 
goodness, or power-, then he is not worthy to be praised and 
worshipped as a divinity who is omnipotent, all-good, and omniscient. 

318-328. You should know this too: Since any thing which is 
existent, acting and willing, is not capable except if it be provided with 
qualities, and if the original existence of the creator be divinity, and its 
qualities be light, beauty, fragrance, purity, goodness, and knowledge, 
then darkness, ugliness, stench, filth, wickedness, and ignorance, 
which are the demoniacal qualities, ought to be far from him. If his 
original existence be demoniacal being, and his qualities be darkness, 
ugliness, stench, filth, wickedness and ignorance, then the qualities of 
divinity remain strange to him. If there be any existing to whom all 
these [qualities] belong, and they are mingled, inseparably, with his 
essence, then owing to this inseparability, there is no discrimination in 
him as to goodness, amid his own evil. Thus the hope of the hopeful is 
gone out. For, he who goes to heaven through doing good, is even 
there in evil and calamity. Because, even there, good is not distinct and 
separate from evil. If there be at least one good thing which is distinct 
from evil, then there will be also one evil thing which is distinct and 
separate from goodness. This is acknowledged that: the difference of 
good and evil is owing to difference of substance. When the difference 
and separation of the two principles, from each other, are manifested, 
the hope of the hopeful will be true, and knowledge will be their guide. 
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329-336. You should know this too: every word, which is not 
defined by its own limit(-definition) 360 , is unformed and .... Likewise: 
the limit of “divinity” is principally knowledge(-wisdom). The limit of 
“knowledge” is one: advantageous action. Advantageous action is not 
disadvantageous action. There are three modes of disadvantageous 
action: 

- One is that which is no advantage to oneself, but inflicts 
loss to oneself. 

- <One is that which is no advantage to another, but inflicts 
loss to oneself>. 

- One is that which inflicts loss to oneself and to another 

also. 

337-338. From the creation of Agra Mainyu and the demons there 
is no advantage to the “wisely- acting” god, but there is loss of others. 
Then the unfulfillment of his own will is manifested through his own 
action. 

339-351. Moreover: If the will of god be goodness, and his will be 
always the same, and he be able [to perform] what is convenient to his 
will, then, only goodness and righteousness -which are through the 
will of god- would have proceeded in the world, from the beginning to 
the end. Now it is known that wickedness and unrighteousness proceed 
much more. Therefore, we are faced with this alternative: either they 
proceed through the will of god, or against his will. If they proceed 
through the will of god, then it is manifest that his will is for 
wickedness as well as for goodness. Or he is of a feeble will and 
changeable in will. Since a will does not change, unless through some 
cause or changer, then, one of these two [is true]: either, his will 
changes owing to a cause; or, there is another [being] who changes his 
will. If they do not proceed through the will of god, then it is manifest 
that god is poor in his own will, and his will is not perfect; or, there is 
some injurer who wards his will off. 

352-358. And as to this which they assert: “God commanded 
Adam thus: Thou shalt not eat of this one tree which is in paradise!” 
You should ask of them: Was the command which god gave to Adam 
-“Thou shalt not eat of this tree” -, good or evil? If the command were 
good, it is manifest that the tree was evil. But it is not befitting god to 



360 vimand ‘limit; definition' = saman. Cf. Armen, sahman. 
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create any thing that is evil. If the tree were good, the command was 
evil. But it is not befitting god to give an evil command. If the tree 
were good, and in spite of this, he commanded to not eat it, then it is 
not fitting god’s goodness and mercifulness to keep a benefit away 
from his own innocent servants. 

359-360. And as to this which they assert: “God guides every one 
whom he wills to the right way and belief, and, as the recompense, he 
leads him to the eternal beatitude; and him whom he does not will, he 
leaves him in irreligion and godlessness, and for this reason, he casts 

in 

him into the eternal hell and calamity”. 

361-370. You should ask of them: Is he good whose desire and 
will are for the religion and belief of god and the right way, or he 
whose desire and will are for the error, irreligion and godlessness? If 
they reply: “He is good whose desire and will are for the religion of 
god and the right way”, [you should ask them] now: As to that man 
about whom god wills to leave him in irreligion and error and 
godlessness, [but] an apostle or another philanthropist invite him [to 
adhere] to the religion of god and the right way, is god better and more 
advantageous to that man, or that apostle and or that philanthropist? If 
they reply that “the will of god is better to him”, then they affirm 
implicitly that “not acknowledging god, not adhering to the religion, 
and being misled are good”, this is wrong and unacceptable [and not 
worthy to be taught]. But if they reply that: “to come to the right way 
and to acknowledge god are better and more advantageous to him”, 
then they affirm explicitly that “the apostle and philanthropist are 
better to him than god”. Because, a man who desires and wills the 
right way and theism for men, is much better than that god, who wills 
error and agnosticism and irreligion for them; hence god is much 
worse than that man. 

371-373. Further: If the criminal thought and criminal action of 
men be out of god’s will, god created criminal thought and sowed 
crime in their mind, and Satan merely invites and hastens them to the 
committal of crime, then the criminal thought [created by] god and his 
desire for it is stronger and worse than the invitation of Satan. If their 
listening to Satan as to the committal of crime is due to the criminal 
thought created by god, and [their committal of crime] is l ik ewise out 
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of [god’s] desire, then it is acknowledged that god is much worse and 
more sinful than Satan. 

374-377. As regards these sayings which we have quoted, there are 
three possibilities: 

- Either, all [sayings] are true; 

- or, all are false; 

- or, some are true and some are false. 

378-382. If all be true, every saying that does not agree with these 
sayings is false. One of these two things [must be satisfied]: truth and 
falsehood. If all be false, every saying that does not agree with these 
sayings is true. [For] one of these two [must be satisfied]. If some be 
true and some be false, then, the true [sayings] are from the substance 
and family of truth, and the false [sayings] are from the substance and 
family of falsehood. 

383. There are two origins: one from which proceeds truth, and 
one from which proceeds falsehood. 
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Seventh Chapter 



XII 



1. Another [chapter]: 

Concerning the inconsistency of their discourse, some sayings from the book 
Denkird. 

2-30. The [Doctors of Islam] state thus : 

God is around everything, but nothing is inside him. He is inside 
everything, but nothing is around him. He is above everything, but 
nothing is below him. He is below everything, but nothing is above 
him. He sits upon a throne, but is not localised. He is inside heaven, 
but has no whereabouts. He is nowhere, and at the same time 
somewhere. He is in any place, and yet he has no place. Everything is 
out of his will, and belongs to him. He is the principle of both malice 
and good. He is eternally merciless and clement, preparing violence 
and not violent. He has commanded him who is unable of performing 
or rejecting the divine command. He has created hell-destined him 
who is innocent, [but nevertheless] he is not cruel. He is aware of the 
wickedness of [those] men who deserve hell, and he wills it. He wills 
what is good, or does not will it. He has created a remedy, and is 
himself pain. Or rather he has created want of remedy, and not a 
remedy. And yet he is free from opposition. He needs to take [men] on 
trial, and yet is omniscient. He rejects [his own] commands, and is 
egoist. He makes sovereign the one who completely treads on the 
laws. His commands are all executed, and yet can be found those who 
tread on his commands, and there is some of his will which is not 
fulfilled. One who rejects his will, does not injure his will. He has 
commanded that which is not his will. The command which is not 
inconsistent with his will and the command which is inconsistent with 
his will are both righteous. His will is good, and not unfair; and [at the 
same time] his will is evil, [for this reason] he makes evil things, [and 
nevertheless] that is lawful. 

31-33. There are many other inconsistencies in the discourses of 
[these] sects. Therefore, it is impossible that a measured religion come 
from these manifold inconsistent statements. 
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33-63. Moreover, they state thus: “The dualists 362 suppose the acts 
of god weak and feeble, and not compatible with the grandeur of god”. 
On this subject, I shall clearly state some words: 

You should know that: Which one [of these two] has supposed 
divine acts weaker and more feeble? 

- The one who states that: His own creations that were 
created by him, all have become disobedient to him and heedless of his 
advices, till even the smallest creatures strive against his will. Besides, 
they have slain and crucified many prophets and apostles who are 
destined by him; and they have abused, humiliated and treated with 
disrespect some of them. Moreover: He has, not only, not protected his 
own empire from the wicked created by him, but also he has himself 
counteracted his own empire, and himself disturbs irremediably his 
own activities, and himself smites his own creations, and himself 
smites, by reason of his sinfulness, his own sinless servants. He 
himself makes his own loyal friends weak, needy, sinful, and deluded. 
[On account of his] anger on one sinless servant, that is Satan 363 , he 
makes his own innumerable creatures confused and deluded. For a 
limited sin which is out of his own action, he puts the sinless to 
unlimited punishment. He shuts eternally the door of forgiveness. He 
is not filled with the pain, sorrow, and calamity of his own creatures. 
He has perpetually in his possession the activity and management [of 
affairs]. Yet he is unable to persist in the commands which he gives in 
the beginning, middle or end. 

- Or, the one who states thus: He is the divinity who is 
eternally lord, omniscient and omnipotent, whose empire, knowledge 
and power are perpetual and of unlimited time. And benefit comes out 
of his goodness. His activities are with a motive, and his commands 
are advantageous. He is clement and compassionate as regards his 
servants, and bestows more rewards on the servant who succeeds [in 
dispute 364 ], and forgives the sinful who, on account of his own 
sinfulness, becomes captive in the hands of the enemy, through 



362 . do-bunistag-hangar ‘one who considers two principles, dualist’ 
~ ooVi Syr. rti.R.rc' ‘dualists; Manichaeans’. Cf. Dk iii 
M104 do-bumh ‘dualism’, VZ 1.21 astavanlhl abar do-bunist(ag)Ih. 

363 . ahrmen. 
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absolution and cleansing from crime and filth; finally, he does not 
leave any good creature in captivity in the hands of the enemy. He is, 
with all his heart, their protector, keeper and nourishing in their battle 
and strife with enemies. He guards heavily his kingdom against the 
opponent of a different substance. His troop and army become 
victorious in the strife and battle, and he makes his creatures succeed, 
as regards every crime. 

64-70. When it is observed to light, knowledge, sight, life, health 
and other divine creations, [it is manifest] that they are dominating and 
increasing over darkness, ignorance, blindness, death, sickness and 
other demoniacal accidents. Because, this is acknowledged that light is 
the expelling of all darkness, and knowledge is victorious over 
ignorance, and life is powerful and increasing over death. For, owing 
to the powerfulness and increase of life, there is the increasing of 
population from the [first human] couple ; and all acknowledge it. 
Likewise, the victory and power of sight and health over blindness and 
sickness are manifest. 

71-76. It is also convenient to observe this that: what does the 
adversary-demon want? Against what does the army of God strive? 
The adversary wants thus: “Either I will annihilate this earth and sky 
and the creatures and luminaries, or I will bring them into my 
possession, and will change them from their own substance, so that 
God shall not be capable to prepare the resurrection and to bring about 
the renovation, and to restore his own creatures”. The army of God 
strive for this purpose that the adversary shall not be according to his 
desire and will. Moreover, the army of God is, since the primal 
creation, triumphant in strife and successful. 

77-81. From all this it is manifest that: God has destined this earth 
and sky; it would be possible for him to annihilate all creatures and 
creations; but he is unable of annihilating even one of the smallest 
creatures of God. Because, if, by reason of death, the body be 
separated from the breathing soul, it is not the annihilation and change 
of substance from its essence, but rather is the change of accidents and 
the movement from place to place, from act to act. Moreover, each one 
of the substances of one’s body and (breathing) soul will be again, in 
its own substance, for other functions, as is revealed. These creatures 
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and creations will subsist increasingly and perpetually active and 
advantageously until the requisite time, [as] is revealed. 

82. As far as here, it seems [to me] complete concerning this 
chapter. 



77 




Eighth Chapter 



XIII 



1-4. Another [chapter] : 

Concerning the inconsistency and false statements of the first book of (the 
scripture), which they call Azad 366 ; and about which all of them are of the same 
opinion, that god wrote it by his own hand and gave it to Moses. Since it 
comprises many errors from every [kind of] evil, I shall here reveal, for your 
information, a few of many that are in it. 

5-13. The book Genesis 367 states thus: “At the beginning were 
earth, which was bohu-and-tohu, and darkness, and black water, and 
the spirit of Yazata (= god) was gliding upon the face of that black 

OZO 1Z Q 

water . Then god said: ‘Let there be light!’ and there was light/ 
And the light seemed very good to him. And he separated (the light 
from the darkness, and placed) the light for the day, and darkness for 
the night. And, in six days, he created this world, the heaven(s) and 
the earth. For, on the seventh day he was reposing and at rest 372 ” 373 . 

14. In like manner 374 , nowadays the Jews are at rest on the Sabbath 
day 375 . 



366 . azad: Paz. azat/ Skt. svatantra ‘free, independent’ ~ Syr. rotors' ‘the Law 

(of Moses), the Pentateuch’, Pers. cf. Dk iii M 253 uraita jahudlh bun nibeg. 

See also XIV.80. 

367 . ped-bun nibeg ‘the book Genesis’. Pers. ped-bun ~ Hebrew mwxna, Syr. 

^\»T.ira. 

368 . Gen. 1, 2 trap as nsnna nmbx mm mnn as by -|wm mm inn nrrn pnxm. 
Pers. ab I syah ~ Mand. maya siyava; Hebr. thwm ‘deep abyss; the depth (of a well, 

river, sea)’, abar roy I han ab I syah ~ Pers. vaxs ~ Heb. rwh. 

369 . Gen. 1, 3 mx am nx ar naibx nnxa. 

370 . Gen. 1, 4 bpaa aio m mxn nx mnbx xaa. 

371 . Gen. 1, 4-5 p^nn pm mxn pa crnbx nb’b xnp pwnbi nv mxb rnnbx xnpa. 

372 . haftum roz haspln ud asan, cf. MSihR roz I asan ~ r<Wi ‘a day of 

rest. Sabbath’. 

373 . Gen. 2, 1-2 axay bm pnxm nmwn ibaa 

nwy mnx maxba ban ’rawn ova nawa nwy nwx waxba •’y’awn naa naibx baa 
' . Pers. ped han ham raz ‘in like manner’, 2 raz ‘pattern’ (and not 'raz 
‘mystery’). 

375 . sambad ‘Sabbath, Saturday’, Heb. sbt. 

Cf. Ex. 20.11 pb ina paibx mra mnx nnpxn by pam paax’ lyab-pnx nxi Tax nx paa. 
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15-17. This also: “He created Adam and his woman Eve 376 , and 

T77 

put them into the Garden of Paradise so that Adam might do work in 
this garden and keep it” 378 . 

18-20. “Adonar , who is god himself, commanded Adam thus: 
“Of every tree of the garden thou mayest eat, except of that tree of 
knowledge. For when thou eatest thereof thou shalt die.” 

21-22. “Afterwards, he put a serpent into the garden. That serpent 
deceived Eve, saying: Pick [fruits] from this tree so that I eat, and give 
to Adam. 381 

23-28. “She did likewise. As soon as Adam ate, his knowledge was 
such that he distinguished good from evil. They did not die. [Adam] 
looked and knew that he was naked. He was hidden under a tree. And, 
on account of the shame of his nakedness, he put the leaves of trees on 
his body” 382 . 

29. “Afterwards, Adonai went to the garden, and called Adam by 
name, thus: Where art thou? 383 

30. “Adam replied thus: Here I am, under the tree, because I am 
naked. 384 

31-33. “Adonai became angry. He said: Who informed thee that 
thou wast naked, unless thou hast eaten from the tree of knowledge, 
whereof I said thee that thou shouldest not eat? 385 

34. Adam said: The woman whom thou gavest to me beguiled me, 
and I did eat. 386 

35. “And Adonai asked Eve: Why hast thou done this? 387 



376 . Gen. 1, 27 ans sna napn na? ins sin ambs a'raa rate a-sn ns ambs snan. 

377 . bavestan I vahist, cf. XI.62 boyestan I vahist ~ Heb. 1157 p, Syr. 

378 . Gen. 2, 15 mate mayb py pa mnri aisn ns ambs mm npn. 

379 . adon lid 1 (Paz. adlno/ Skt. adlna, Pers. Man. ’dwny, see M 28.10), Hebr. 
’adon ‘master, lord’. 

380 . Gen. 2, 16-17 basn bas pn p? baa nasb aisn by ambs mm ran 
man nra iraa pbas ana ra naa basn sb ym ara nym pyai. 

381 . Cf. Gen. 3, 1-6. 

382 . Cf. Gen. 3, 7-8. 

383 . Cf. Gen. 3, 9. 

384 . Cf. Gen. 3, 10. 

385 .Cf. Gen. 3, 11. 

386 . Cf. Gen. 3, 12. 
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36. “Eve said: The serpent beguiled me.” 388 

37. “He expelled from the Garden of Paradise Adam and Eve and 

TRQ 

the snake, all three, under curses.” 

38-40. “He said to Adam thus: Thy eating shall be by the 
outpouring of thy sweat and the heaving of the nostrils, until the end of 
thy life, and thy land shall grow all thorns, worms, and snakes”. 390 

41. “Then unto Eve he said: Thy pregnancy shall be in pain and 

OQ 1 

suffering, and thy giving birth in grievous sorrow.” 

42-45. “And unto the serpent he said: Thou shalt be cursed from 
among the quadrupeds and beasts of the plain and mountain, and thou 
shalt not have feet, and thy movement shall be upon thy belly, and thy 
food shall be dust, and between thy offspring and those of Woman (= 
Eve) there shall be such hatred and enmity that they will <smite> the 
head of thy offspring, <and thy offspring> will bite <the heel of the 
offspring of Woman>.” 392 

46-47. This also, they state that: “He made and created this 
material world, and all that is in it, for mankind, and he made man 
sovereign over all creatures and creations, wet and dry” . 

48. Now I will say a little against their speech, and [about] the 
falsehood of their statements: 

49-58. Where and with which limits were the earth of bohu-and- 
tohu, darkness, god and his spirit, and the black water? Or, how was 
god himself? It is manifest that, he was not light. For, when he saw the 
light, because he had not seen it before, it seemed good to him. If they 
state “he was dark” 394 , then it is manifest that darkness is [his] origin 
and family and not light. If they state “he was not dark, but light” , 
then if he himself were light, why when he saw the light did it seem 
astonishing to him? And if they state “he was neither light nor dark”, 
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then they have to make known a third [state] which is neither light nor 
dark. 

59-63. Moreover, he whose place and dwelling was in darkness 
and dark water, and who had never seen the light, how was he able to 
see light? From what is his godhead? For, even now, any one who 
remains in darkness, cannot see light. Further: If his base and dwelling 
were darkness, then how could he stand opposite the light? For, this is 
known that darkness cannot stand opposite the light, for [light] repels 
and drives it away. 

64-67. Furthermore: Was that earth of bohu-and-tohu limited or 
unlimited? If it were limited, then what was outside of it? If it were 
unlimited, then whither did his unlimitedness reach? As we see, this 
earth and material world are not the same as the primal [earth and 
world] . 

68-77. As to that which Adonai said that “let there be light”, and it 
was, it is proper to know that: therefore, Adonai was before [the 
existence of] light. When he willed to make the light, and he 
commanded that it come into being, then, in mind, he thought, how 
might this light be, beautiful or hideous? If the light, by its qualities, 
was found in the knowledge and thought of Adonai, then it is manifest 
that light was ever alike in the knowledge and mind of Adonai, and, 
al ik e outside of him. For, it is not possible to know and find anything 
unless its existence be manifest. If the light were ever, then it could not 
have been the creation of Adonai. If they say that “light was not, by its 
qualities, in [his] knowledge”, then he besought light without knowing 
how it is, [he was] totally ignorant. Or, how is it possible ever to 
imagine in mind something about which one has never thought or 
known? 

78-91. This also: That command for the becoming of light, did he 
give it to something, or to nothing 396 ? For, this is certain, that it is 
[only] possible to give a command to someone who is commanded. If 
he gave it to an existent light, then light itself already existed. And if 
he gave a command to a non-existent, then how did a non-existent hear 
the command of Adonai? Or, then how did he know that Adonai thus 
willed that” I should become light”? For, what did not exist did not 
hear the command of Adonai, since he had not yet created it. For, it is 



. a-tis/ adis ‘nothing, Nihilum', cf. XV. 63 ne-tis. 
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not possible to think, in any way, a non-existence. The non-existent is 
destined non-existent, but the existent was wise and foresighted [so] 
that he knew “how Adonai wants me to become”, and he became in 
the manner [Adonai] wanted him to become. If they state: “The light 
became from the word of Adonai that he said ‘thou shalt become’, and 
it became”, since Adonai and his essence were dark, and he had never 
seen light, then how was it possible for that light to become from that 
word? For it is acknowledged that: word is born from mind (/ 

thought). If they state “his word was light”, this is very astonishing. 
For, it would signify that light will then be the fruit of darkness, and 
darkness is the seed [of light], and light is its mark. The light was 
hidden in the darkness. As I mentioned [above ], it is not possible to 
give a command except to someone who is commanded, [then] it is 
known that, light existed first, and then he could give a command. 

92-99. Further: He has arranged and created these creatures and 
creations, the heaven(s) and earth, in six days. The seventh (day) he 
rested therefrom. If he created this world not from something, but only 
from this command, ‘thou shalt become’, and it became, what is then 
the reason of this length of six days? For, if his labour were only as 
much as to say ‘thou shalt become’, then that length of six days was 
very unlikely, and [so much] toil could not have come to him 
therefrom. If it be possible to make the non-existent exist, he is 
capable to create even without delay. And if he be incapable to create 
except through the days and hours, then it is not fitting to say that he 
created out of non-existent . 

100-105. Further: Since the reckoning of days is known from the 
sun, then before creating the sun, how did he know the number of the 
days, and their names? For, they state: “He created on the fourth day, 
that is, Wednesday 399 ”. This also: On the seventh day, why did he have 
to rest and repose? Since in creating the world, the length and toil were 
only so much as that he spoke thus: “Thou shalt become”, how then 
were contented the days that he had to rest and repose when his toil 
should be removed? For, if in the same moment that he said “thou 



397 

398 

399 



See 79. 

. az nest ~ ex nihilo, pk * az ne-tis (XV. 63). 

. It refers to the creation of the lights in the arch of heaven, on the fourth day. 
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shalt become” [and it became], then the day of rest 400 should also have 
taken place instantaneously. 

106-113. Further: For what purpose and cause did he create Adam 
and Eve, so that they perform his will, and why did he not so make 
them that they would not turn from performing his will? For if before 
making [them] he knew that they would not listen to his commands, 
and nonetheless he made them, then it was unreasonable for him to 
become ill-humoured and angry with them. It appears that Adonai 
himself was not satisfied with the realization of his will, and he was 
manifestly an opponent and adversary of his own will. If he did not 
know them before making them, and did not know that they would not 
listen to his commands, then he is ignorant and ill-informed. If they 
state that “his will itself was that they not (listen)”, why then did he 
give the command that they do (listen to) him? Then why is not(- 
listening to his commands) a sin? How does a horse move whom they 
harness to a chariot and hurry on with a whip? 

114-115. From these statements are manifested the signs and 
marks of deceivers, whose will and command are inconsistent and 
incompatible one to the other. 

116-120. If his will and desire were such that they shall not turn 
away from his will, then nonetheless their power and desire for turning 
away from his will were much stronger and more predominating than 
his [power] for not tuning away. If the will for their turning away from 
his will, and the knowledge of it, were his, and he gave the command 
for not turning away, then poor Adam, how could he not turn away? It 
is not even convenient to respect his will. For by turning away from 
his command, a command only is made into a lie; while by not turning 
away are made both will and knowledge into a lie. 

121-134. Further: This garden which he prepared, for what 
purpose and advantage did he create it? As to the tree of knowledge 
itself, concerning which he commanded “Ye shall not eat”, and issued 
the injunction for not eating of it, why then did he desire to create it? It 
appears from his injunction and command, that he prefers more little 
knowledge and ignorance, and wills them more than knowledge and 
wisdom, and his advantage is greater from ignorance. For while they 
had not eaten from the tree of knowledge, they were ignorant, and 
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neither disobedient nor mischievous unto him. But as soon as they 
acquired knowledge, they became disobedient. He did not care about 
their ignorance, but as soon as they acquired knowledge, he became 
ill-humoured and angry, and expelled them from Paradise with 
grievous unhappiness and pitilessness. Briefly: The cause of the birth 
of man’s knowledge in the world is the deceit of the serpent. They also 
say this: all things were created for man, wherefore it is apparent that 
he created the tree for man, and that he made man dominant over all 
creature and creation. If that were so, why then did he injure [them] 
when they desired [to eat] from that tree which was theirs? 

135. From these statements, it appears that: He had not a bit of 
knowledge. 136. For, if he came forth to the garden, and cried, and 
called Adam by name, “where art thou”, it is as if he were unaware of 
the place where Adam was. 138. He did not a bit foresee whether or 
not [Adam] had eaten from the tree, and he was unaware of this also: 
Who had eaten and what and how and when he had eaten, and by 
whom he had been deceived. 139. If he were aware, then why had he 
to ask thus: “Mayest thou not have eaten of that tree about which I 
commanded: Thou shouldest not eat?” 140. At first, when he came 
forth, he was not ill-humoured, but after he knew that he had eaten, he 
then became ill-humoured and angry. 141. His little knowledge is 
[manifest] from this also: He created the serpent, as his own adversary, 
and put it into the garden with them. 142. Or else, why did not he 
make the garden so fortified that the snake and other enemies might 
not enter it. 143. His mendacity is manifest from this, when he said: 
“When you eat from this tree, you will die”. They ate and did not die, 
but became knowledgeable, 144. and they distinguished good from 
evil. 145. This also [shows] how inconsistent and opponent is his 
knowledge with his will and command. 146. If he willed them to eat 
from the tree, and nonetheless he gave the command of not eating it, 
and knew that they would eat, 147. then it is manifest that all [these] 
three are inconsistent, one towards the other: will and knowledge and 
command. 401 

148-149. This also: When Adam committed sin, the curse which 
[Adonai] inflicted applies unlawfully to all, age after age. By whatever 



. See XI.93-102. 
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respect in which I deliberate, [I find Adonai] dull, ignorant, and 
nonsensical. 

150. Concerning this chapter, on account of length, this much 
seems enough. 
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Ninth Chapter 



XIV 



1-3. 1 intend to write a little of the much inconsistency and abundant 
fallaciousness of the same Scripture, which is full of every evil and demonism. 
And I shall expose a summary, one-thousandth of it. 

May you observe [subtly] thereon. 

4-8. First, this is what he says about his own quality: “I am Adonai, 
seeking vengeance, and repaying vengeance. 402 I will repay vengeance 
upon the children so far as the seventh generation 403 , and, nonetheless, 
I do not forget the original vengeance”. 

9-17. Somewhere else he states: “[He is] raging, and heavy- 
hearted. His lips are full of poison, his tongue a burning fire, and his 
breath as an overflowing stream 404 , and his voice as a thunder 405 - it is 
even more like the voice of demons. His seat is in the gloom, dew and 
cloud 406 . His mount is the parching wind 407 . From the movement of his 
feet arises the whirlwind 408 . When he walks, behind him arises the 
fire” 409 . 

18-20. Elsewhere, he said about his wrathfulness: “I was forty 
years in wrath about the Israelites”. And he said: “The Israelites are 
erring-in-heart”. 410 



. Deut. 32, 35 own nyb abwa apa ’b. 

Romans 12, 19 rt* r^iK' 3 -IN 3 acn 

fN'enirN' Xzor? . 

403 . haft + avadag, rendered by Skt. saptatvaiyatya. Cf.Ex. 20, 5 p’nbs mm ’Das 
’saw 1 ? a’yambya a’wbwby a’aa-by nas py nps sap bs. 

404 . Is 30.27-28 wsa aaawba ayr asba maw nswa "nan ids nya pm»» sa mn ,_ aw nan 
:nbas 

nsaxmy nany bnaa anana. 

405 . Ps. 77.19 psn wynna nm ban a’pna amsn Wan payn bap. 

Cf. Also Ps. 104.7. 

406 . Cf. Ps. 97, 2, King I 8, 12. Pers. tam ud nazm ud abr ~ bDnya py pwn (Deut. 
4, 11). 

407 . Cf. Ps. 18, 10; 104, 3. 

408 . Nahum 1, 3 a’bn pas pya arm mywaa. 

409 . In the Ps. 50, 3 a fire burns before Yahve, and store-winds are round him. In 
the Is. 66, 15 Yahve will come in fire, and his chariots like the whirland, to render 
his anger with fury, and his rebuke with flames of fire. 

410 . Ps. 95, 10 

’Dm ayr-sb am an aab ’yn ay nasa -nana taaps naw a’yans 
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21-23. Elsewhere, he said: “Who is blind but my servant? Who is 
deaf but the messenger whom I am destining? Who is blind as he that 
is sovereign?” 411 - It is clear that their sovereign is Adonai himself 112 . 

24. Elsewhere, he said thus: “The fire-worshippers are misled 413 ”. 

25-26. This also: “His action produces smoke and (live) coal 414 ; 
and his strife bloodshed”. 

27-28. This also: “I incite men, one against the other. I sit upon the 
sky, and laugh at them” 415 . 

29-31. This also: “In one night, he slew 160000 of the army and 
troop of the giants, with a horrible death 416 . Another time, he slew 
600000 men, besides women and young children, out of the Israelites, 
in the wilderness, 417 except two men who escaped” 418 . 

32-33. Further, this demonstrates that: His final outcome is all 
regret. For, he said: “He was regretful”. And he said: “I regret making 
men on the earth.” 419 

34. This also, he said: “He sits upon a throne which four angels 
hold on their wings, so that from each one of their stone wings flows 

. r r . ,,420 " 

out a river of fire. 

35. Now, if he is spiritual, and not physical, then why does he 
trouble these four poor small [angels] who suppress complaint? 

36-39. Furthermore: Every day, he prepares, with his own hand 
90000 angels, and they worship him until night-time, and then he 



cahal sal resgen biidam ped [han avad,] 
u-m guft ku, ram hend ke-san [vlftag-]dil 
u-san ne danist [rah I man.] 

411 . Is. 42, 19 mm •ayn myi nbwm my ’» nbwx mxbm cnm may ax m my m . 

412 . mm (Is 33, 22). 

413 peristagan I atas. Paz. frlstagc) I atas. Cf. Ez 8.16: “. . . their faces toward the 
east; and they worshipped the sun toward the east.”? 

414 . Cf. Ps. 18, 6. 

415 . Cf. Ps. 2, 4. 

416 . Cf. Is. 37, 36: The angel of Yahve went out and put to death in the army of 
the Assyrians 185 000 men; when the people got up early in the morning, there was 
nothing to be seen but dead bodies. 

417 . Cf. Ex. 12, 37. 

418 . Cf. Num. 14, 30. 

419 . Cf. Gen. 6, 6-7. 

420 . Cf. Dan. 7, 9. 
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42 1 

dismisses them to a fiery river in hell ~ . When violence and injustice 
of this description are seen, how then is it convenient, for the 
worldlings, to live through the exercise of virtue and good deed? When 
he casts poor angels who are respectful, obedient, and pure-in-action, 
together with others who are sinners, to eternal hell, it is like that 
which another group says that: “God, on the day of the resurrection, 
gives the sun and moon both together with sinners to hell, because 
there are men who have offered homage to them” . 

40-43. Elsewhere, it is stated that: “When the eyes of the elder 
Abraham, the friend of Adonai, were afflicted, Adonai himself went to 
pay him a visit, and sat at his bedside, and inquired after his health. 
Abraham secretly summoned his dearest son, Isaac, and said: “Go out 
to Paradise, and bring wine and food that are pure!” 

44-46. He went and brought them. Abraham prayed much Adonai: 
“Please drink wine, and [eat] bread ~ , in my house!” 

47. Adonai said: “I will not taste it. For, it is not from Paradise, and 
[then] is not pure”. 

48. Then Abraham attested that “the wine is pure, and Isaac, my 
dearest son, brought it from Paradise”. 

49-50. Thereupon Adonai, convinced by Isaac, and because of 
Abraham’s attestation tasted the wine and bread. Then, when he 
desired to go, he would not let him until he took a solemn oath, one to 
the other. 

51-57. [If we] observe this “speech” of abundant fallaciousness, 
not even one of its statements will be worthy [of god], such as: his 
coming corporally to the house of Abraham, and eating bread, and 
drinking wine, none of these [statements] is worthy of him. It appears 
that the ailment of Abraham was not from Adonai, but from another 
agent. His want of knowledge and lack of intelligence were such that 
he knew nothing about the purity and origin of wine. And his lying 
was this that he said he would not drink the wine, but at last drank it, 
then he admitted that [wine] was pure. Now, he whose quality is this, 



421 . Cf. Babylonian Talmud Hagigah 14a, Lamentations 3, 23. 

422 Cf. Ac 2.20. 

L! may ud jo lit. ‘wine and barley’. 

Cf. AJ 16: nan lid may; DA 26: may ud nan. 
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how is he worthy of worship as a divinity that is omniscient and 
omnipotent? 

58-61. Elsewhere, it is stated that: “There was one, among the sick, 
who with his wife and children, was poor and unfortunate. He was 
ever very diligent and active in prayer, fasting and the services of god. 
One day, in prayer, he begged a favour: “Give me affluence in my 
daily bread, so that it may be easier for me to live!” 

62-65. An angel descended, and said: “God has not allotted thee, 
through the constellations, a daily bread more than this, and a new 
allotment is impossible. But [he says] I have created for you in 
Paradise a jewelled throne with four legs, as recompense for thy 
service and prayer. If you desire, I will give you one leg of that 
throne”. 

66-69. The prophet asked advice of his wife. The wife said: “It is 
better for us to be content with the little daily bread and distress in this 
world than that our throne in paradise among our equals be three- 
legged. But if it is possible for thee, then tell [him to bestow] us a daily 
bread otherwise”. 

70. The angel came again and said: “[He says:] Unless I disturb the 
celestial sphere, and create anew the heavens and earth, and fashion 
and set the motion of the stars anew, still before it is not known that 
thy destiny will fall out good or bad.” 424 

71-74. From this word, it is so manifest that: He himself is not the 
bestower of daily bread; and fate and destiny are not by his will, and 
he cannot change destiny; the revolutions of the celestial sphere, the 
sun and moon and stars are not within the enclosure of his knowledge, 
or will, or command. This also: The throne as to which he announced 
“I will give it in Paradise” is not [the result] of his action or creation. 



424 . Ta'anith, 25a: «Once his (Hanina’s) wife said to him: How long shall we go 
on suffering so much: He replied: What shall we do?-Pray that something may be 
given to you, [she replied]. He prayed, and there emerged the figure of a hand 
reaching out to him a leg of a golden table. Thereupon he saw in a dream that the 
pious would one day eat at a three-legged golden table but he would eat at a two- 
legged table. Her husband said to her: Are you content that everybody shall eat at a 
perfect table and we at an imperfect table? She replied: What then shall we do? - 
Pray that the leg should be taken away from you, [she replied]. He prayed and it was 
taken away.» 

Cf. Also Berahot, 17. 
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75-76. Elsewhere, he himself spoke thus: “I have slain the herd of 
sinner as much innumerable as the innocents”. 

77-78. When the apostles (/ angels) protested this much 
unreasonable action, then he spoke thus: “I am Adonai, with absolute 
power, supreme, without rival, and successful. No one dares to 
complain against me.” 425 

79-86. There are much more statements, of abundant 
fallaciousness, it seemed to me too long to mention them. Whoever 
would deny or return from these words, should refer to the canon 426 , 
that is the Azad, until he becomes aware of the qualities (/contents) of 
the same book, and of the truth of that which I have stated. Now, if 
there be a god to whom these signs and marks apply, then truth is far 
from him, forgiveness strange to him, knowledge is not bestowed upon 
him, because he himself is the Demon of the hell, the Archont of the 
dark dwelling (of demons) of the gloomy seed, whom those misled by 
the demonic evil praise by the name of Adonai, and pay him homage. 

87. This chapter is here completed. 



425 . Cf. Babylonian Talmud Tractate Sanhedrin, folio 38b : « Rab Judah said in 
Rab's name: When the Holy One, blessed be He, wished to create man. He [first] 
created a company of ministering angels and said to them: Is it your desire that we 
make a man in our image? They answered: Sovereign of the Universe, what will be 
his deeds? Such and such will be his deeds. He replied. Thereupon they exclaimed: 
Sovereign of the Universe, What is man that thou art mindful of him, and the son of 
man that thou thinkest of him? Thereupon He stretched out His little finger among 
them and consumed them with fire. The same thing happened with a second 
company. The third company said to Him: Sovereign of the Universe, what did it 
avail the former [angels] that they spoke to Thee [as they did]? the whole world is 
Thine, and whatsoever that Thou wishest to do therein, do it. When He came to the 
men of the Age of the flood and of the division [of tongues] whose deeds were 
corrupt, they said to Him: Lord of the Universe, did not the first [company of angels] 
speak aright? Even to old age I am the same, and even to hoar hairs will I carry. He 
retorted. » 

426 . Pers. dastvar. 
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Tenth Chapter 



XV 



1-3. Another chapter: 

Concerning the inconsistency and illogical discourses and unformed 
disputations of Christian groups 427 , 1 express [my thoughts in] a few [words]. 
Since all three are from one origin, which is Judaism, when anything is said 
against the one, it helps [to show] the error of all [three]. 

4-6. You should know whence the origin of the Christian doctrine 
has come forth: In the land of Jerusalem, there was a woman of the 
same Jews who was known as “virgin” 428 , and yet pregnancy became 
manifest in her. 

7. When they asked her: “Who is your pregnancy by?” 

8. She replied: “The angel Gabriel came unto me, and he spoke 
thus: Thou art pregnant by the Pure Wind (= Holy Spirit 429 )”. 

9. You should notice thus: Who saw the angel Gabriel, apart from 
that woman wherefore it ought to consider that woman truthful? 

10-11. If they say that: “On account of the immateriality of the 
angel, no one is able to see him”, then, if the cause of not seeing the 
angel be his immaterial nature, that woman also, for the same reason, 
was not capable to see him. 

12-17. If they say that: “On account of the worthiness of that 
woman, god made [the angel] visible to her, and he did not grant [this 
favour] to any one else”, but where is the evidence that the woman 
spoke truthfully?” Or if that woman were well-known for truthfulness, 
then it ought to show [the angel] to other persons, so that, they might 
consider that testimony much more truthful. But on account of the 
showing of him only to that woman, no one considered her (saying) as 
true. Now, you should notice that: All their religion is based on the 
saying of a woman who gave this evidence about herself. 

18-24. Further: If they state that “Messiah received existence from 
the Pure Wind of god”, then if that [wind] be the only pure wind which 



L? . That is, the Melchites, Jacobites and Nestorians. 

4_s . Pers. duslzag ‘maiden, virgin' / duxs ~ TtttoOtvoc, rs'iAoJra, cf. Matthew 1, 
23. 

429 . vadl pak ‘holy spirit, Spiritus Sanctus' ~ res,oi, Sogd. 

zprt w't, Parth. w”d pw'g, Gr. nveuaxos avion, cf. Matthew 1, 18. 
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comes from god, then the other winds, which are different from that, 
do not come from god, and are not pure, and inevitably another creator 
is manifested. If the winds be all from god and divine, it ought to be all 
pure. If only that one wind be pure, and the other winds filthy and not 
divine, as there is no creator whatever except god, that filth and 
impurity of the other winds are likewise from god. And if the other 
winds be those of god and divine, they ought to be all pure. Now, why 
do they consider that one as pure, and other [winds] filth? 

25-30. Further: If Messiah were the son of god 430 , for the reason 
that god is, through the act of creation and through the act of 
nourishing, the father of all, then Messiah, as a son of god, is not 
different from a more negligible creature created by god. If he were 
born through the means of male and female, and if the birth of god 
ought to be through male and female, then, in like manner, as the 
spiritual archangels 431 are born, they ought to die also. Then, as 
regards the god also, [his] death is doubtless. Because, there where 
birth in such a manner exists, eating and drinking and even death are 
certain. 

31-35. Some state that “Messiah himself is god”. This is really 
astonishing that, the great god ~ who is the keeper and breeder of the 
two existences 433 , became of human nature 434 , and went into the womb 
of a Jewish woman. He left the throne of kingship and abandoned the 
management and protection of the sky, earth, celestial sphere, etc., and 
fell, in secret, into a filth and narrow place, and, finally, delivered 
himself to smiting, crucifixion, and [captivity in] the hands of enemies 
who, apart from death, perpetrated much obscenity and iniquity. 

36-39. If they for this reason state “he was inside the womb of a 
woman” that god exists in every place, then, being inside the womb of 
a woman, through existence in every place, is not different from being 
in any very filth and very foul place. When they state that “every place 
is the essence of god”, [we request them:] fallacy is enough! Because, 



. pus I yazad « ulov 0eou, rc'aAr^ mb, cf. John 19, 7. 

43 1 . amehrspendan menogan « rsbrdbb 

432 yazad I vazurg ~*s"i 

433 do oxan, rendered by Skt. bhuvanadvaya ‘the two worlds (heaven and earth)’. 

434 cihr l mardom. Cf. Syr. r ^'.-s ‘human nature’ / ‘divine 

nature’. 



92 




if it were so, then any speech about the existence of anything except 
god is false. 

40-42. Thereupon they state thus: “He submitted himself to death 
and crucifixion, for the sake of demonstrating the resurrection to men”. 
If he were not able to demonstrate the resurrection to men, except 
through that infamy and death and obscenity, then he ought not to be 
omnipotent. Or if he were without an opponent or adversary, then why 
did not he make men enlightened, insightful and sure of resurrection, 
so that there would have been no need of perpetrating such obscenities, 
infamies, troubles, and defeats. 

43-45. If he submitted himself, through his will, to death, [for the 
purpose of] innovating 435 , then it is not now reasonable to invoke woe 
and curse upon his slayers, and to vent his anger upon the Jews. He 
ought, indeed, not to invoke curse and woe upon them, but ought to 
reward them for their action. 

46-50. Further, they state thus: “Father and Son and Pure Wind are 
three names which are not different one from the other 436 , nor one is 
before the other” . Furthermore: If “the son is not less than the father, 
but in all knowledge equal to the father” , what then is the reason of 
calling him by a different name? If it be proper for three to be one, 
then it is absolutely possible for three to be nine and for nine to be 
three. 439 And it is possible to say many other illogical things l ik e this. 



3 . nog-evenagih ~ Arab. jpx. Pers. nog even means ‘new laws' = Syr. 

436 . Cf. John 1 5, 7-8 

OTi xpelc; eicriv oL paQxuQouvTgg, 

to nveupa lcai to ubcop leal to aipa, icai ol tqelc; eic; to ev eiaiv. 

❖ rc'iix. rduoi ,ro:\ rCwcno 

❖ r^nc\ r < Iwcn tub ^ocnj^v.rt'a 

437 . Cf. Babai's example of the Sun : The flame, heat and light of the sun cannot 

be separated ; one is not prior to the other, but not one and the same thing. Although 
Father, Son and Holy spirits are not regain, but only Powers Babai 

Magni Liber de Unione, 30, 25. See G. Chediath, The Christianity of Mar Babai the 
Great, Kottayam, 1982, 116. 

438 . Cf Phil. 2, 5-6. 

Pers. havand ~ iuoc, 

439 . A. Perier, « Un traite de Yahya ben ‘Adi, defense du dogme de la trinite 
contre les objections d'Al-Kindi », R.O.C., XXII, 1920, 1-19, 9. 

«... UajTl Ait. O' jPp L*l !(_£,oSa)I Jli» 
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51-58. Besides: If the son be not less than the father, then the 
father is not greater than the son. 440 Then it is possible to say either 
that the father is from the son, or that the son is not from the father. 
This is certain that every one, that comes from any one, ought to be 
less than him from whom he is, who is the matter and seed of himself, 
either through time or through affinity. If the son be no less than the 
father, then the maker is not before the made, nor yet is greater; both 
ought to be principles, and the creation is not less than the creator, nor 
the creator greater than the creation. Whatever is said of this kind, is 
illogical. 

59-62. Further: If the son be equal to the father in all knowledge, 
then the father is as ignorant as the son who was unaware of his own 
death and crucifixion until they captured him and caused him infamy 
and outrage and put him to a tragic death. He did not show knowledge 
when they enquired of him thus: 

- “When is the day of resurrection?” 

And he answered thus: 

- “Of this no one is aware but the father” 441 . 

62. Since the nescience of the son is certain, the father likewise. 

63-68. Further: He created all the creatures and creations, and even 
his own adversary, out of nothing 442 , and deluded the slayers of his 
son. If god himself created the slayers of his son, and even, his own 
adversary, without a motive and without a cause, and they slew the son 
who has the same knowledge as him, then it ought to be without doubt 
that, he himself was the slayer of his son. If he knew that “when I 
destine a son, they will then slay him”, and finally, he destined him, 
[he acted] absurdly and unwisely. But if he did not know it, he is of 
little knowledge. 



440 . Cf. DD 36.76 masiha . . . ped pus l yazad edon darend ku pus ne keh az pid. 

441 . Cf. Mark 13, 4 

Elrrov qpiv 7tot£ xauxa eoxcu, leal xl xo aqpelov oxav piAAq xauxa 
CTUvxeAacrGai rtavxa. 

Mark 13, 32 

riEQL bk xf|s qpEQag EKELvqg f) xqq cupag ou&e'u; oI5ev, ou5e ol dyyEAoi 
ev oupavcu ovbk 6 ulog, el pi] 6 7iaxf|Q 
Cf. also Matthew 24, 34. 

442 . Cf. XIII. 78. 
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Eleventh Chapter 



XV 



71. Another [chapter]: 

Concerning the inconsistency of their discourses. 

From their canonical 443 scriptures. 

72. It is said that: “Nothing falls from a tree, and no voice arises in 
a land, nor two birds strive together, unless by the command of the 
father” 444 . 

73-76. This statement demonstrates that: there is one principle, and 
every thing is by his will. Then, for what purpose did he destine 
Messiah, who is his son; and which way [the son] should show, if [the 
father] failed to [show it]? If all be by his will, and never were 
unsuccessful, the inference is that: the Jews slew his son, Messiah, 
through the will of the father. 

77-78. Another inconsistency of their discourse concerning the free 
will 445 : The Gospel 446 states that: “He has created man with free 
will”. 447 

79-84. Thus, the fault and sin which mankind commit are [the 
effects of] the freedom of will. He himself has given the freedom of 
will to man. Then, it ought to consider him a sinner who is the original 
cause of sin. If mankind commit sin and crime, because of their free 
will, and not through the will of god, then, the lion, serpent, wolf, 
scorpion and [other] stinging and slaying monsters that act by 
nature 448 , through what free will and by which sinner do the crime and 
sin [of the monsters] happen? Besides, who has originated the deadly 



443 dastvar ‘authority ; high-priest ; draft ; canon'. Fars. -Arab. j 5 ( J CjI.5 

444 . Menasce has tried to make it conform to the statement of the Matthew 10, 
29-30: ne bftet *vay cis hac draxt, u ne bavet *vars pat *sar, u ne du murv *evak 
*diram *frosend be framan I pit ‘Aucun *oiseau ne tombe de Farbre, aucun cheveu 
n’est sur la tete*, et deux oiseaux ne se vendent une drachme que par ordre du Pere.’ 

443 . Pers. azad-kam ~ Ttpouipscnq, rVirej* i=>, liberum arbitrium. 

azad-kamlh = rdiun 

446 . evangelion ~ EUayySkiov; ^aA^arV. 

447 . This statement is not found in the Gospel. See Ephraim's first discourse 
addressed to Hypatius: The Law of God presupposes Free will. 

448 cihrlk-kunisn ‘acting naturally’, opp. azad-kam. 
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poison which is in the aconite and other species of plants, the cause of 
which is not owing to free will? 

85-88. If they state that “these poisons are advantageous and 
necessary in many medicines which expel the disease of the sick”, then 
you should ask them: Who created the disease itself and the harm that 
arises from it, and what is its necessity, that, afterwards, he created and 
desired the medicine of the deadly poison? Or, was not it more 
convenient if he had created an elixir for removing it than a medicine 
of poison. 

89. Also this: From what origin is the term “harmfulness” 449 
against whom is the “advantageousness” 450 necessary? 

90. Concerning this chapter, it is possible to speak abundantly. I 
contented myself to explain succinctly. 



449 - - 

zyangarih ~ ^iicumua. 

450 sudomandgarlh « 
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Twelfth Chapter 



XV 



91-92. Another [chapter ]: 

From the sayings of their high-priest Paul, which are in contradiction with 
their proper principles. 

93-96. They say thus: “The virtue that I would, [I do not]; but the 
crime which I would not, I do. It is not I that do [it], but [the sin] that 
dwelleth in me. For, I see [it] warring against me, day and night” 451 . 

97-98. Again, they say, from the discourse of Messiah: “God is the 
principle of the light and goodness, in him are no evil and darkness at 
all” 452 . 

99-104. Also this: Just as a shepherd who provides protection for 
an hundred sheep, if the wolves carry off one of them, he goes after 
that one which the wolves carried off until he leads it back to the flock, 
and leaves the ninety and nine in the wilderness 453 , so I came to lead 
the misled, not the righteous. Because, they that are righteous need not 
to be brought into the right way 454 . 

105-107. If the principle be one, and his will be wholly [fulfilled], 
then no one shall be astray and misled; even the wolfs slaying the 
sheep is l ik ewise his will, and he himself created the wolf also. 

108-109. The extremely inconsistency of the discourses of Messiah 
demonstrates [the existence of] the two principles. As they say, from 
the same discourse of Messiah: “There is another principle 455 , an 
enemy of my father. I am the benevolent god”. 



451 . Cf. Romans 7, 19-23. 

452 . John 11,5 

oxt 6 Geoc; cf>coc; ectxiv icai cncoxia ev avxcp ouk eoxlv ouSepta. 

Cf. also Timothy 6, 16. 

453 . Matthew 18, 12 

eav y£vr|xat xlvl dv0Qco7i6j Eicaxov 7iQo|3axa icai rcAavr|0rj ev e£, 
auxarv, oux't d(f>f|cr£i xa £V£vf|Kovxa £W£a £7ii xa opt] icai ttoqeuOeLc; Cr|x£i 
xo TtAavcopEvov 

Cf. also Luke 15, 4. 

454 . Cf. Matthew 9, 12-13, Mark 2, 17, Luke 5, 31-32. 

455 . Another principle is possibly “the prince of this world” ( 

rCsm, dpxcov xou Kcxjfj ou xouxou), cf. John 12, 31; or, it may be “the devil” ( 
bittpoAos), cf. Matthew 13, 39. 
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110. It is manifest, from this statement, that he (Messiah) separates 
and distinguishes his own father from that enemy. 

111-113. Also this: “God has destined me for truth and through 
truth 456 . The criminal Satan 457 came to tempt me, and he desired to 
deceive me in many ways” 458 . 

114-116. Well, if the principle be one, and has no contrary, why 
then was Satan so powerful that he dared to delude the son of god? If 
god himself created that criminal, then that act of delusion 
(“temptation”) was knowingly trough the will of [god] himself, and he 
himself was the deluder of the son. 

117-118. Further, they state thus: “When the Jews disputed against 
him, he said to the Jews thus: ‘Ye are from beneath; and I am from 
above. Ye are from this world; I am not of this world’.” 459 

119-121. He also said thus: “I know that ye are Abraham’s seed, 
who was homicide from before. Ye will to kill me. I do that which I 
have seen with my father; ye do that which ye have seen with your 
father” 460 . 

122-129. This too: “If god be your father, ye would be my friend. 
For, I have proceeded forth from god; neither have I come of my own 
wish. He has destined (/ sent) me as a benevolent god. Then why do ye 
not bear my word? Because ye are from the criminal, ye cannot bear 
[it]. And the will of your father ye will do. He was not in the truth, 



456 . Cf. John 18, 37. 

457 ahrmen. 

458 . Cf. Matthew 4, 1-11, Mark 1, 12-13, Luke 4, 1-13. 

459 . John 8, 23 

icai eAeyev auxolg, 'Ypdc; etc xcov lcaxco ectxe, eyco ek xcov avco dpi: 
updg ek xouxou xou lcoopou eaxe, eycu ouk dpi ek xou lcoopou xouxou. 

r^icn ^ ^gAupC' rdsrc' ^ r^rc'o AlmAAi ^ ^gAuk' ^OcnA 't^pc'o 

❖ r^*As. ndioo A\_,o cn r^A rains' r^o\s.. ^^oAurC' 



460 . John 8, 37-38 

ol&a oxi a7i£Q]aa Appadja eaxe: aAAa tn T£ i T£ |X£ dnoKxelvai, oxi 6 
Aoyog 6 £|xo<; ou £V ujxlv. 

a £ycb tcbQOLKa naqa tco nazQi AaAco: Kai u]X£lg ouv a f]Kouaax£ naqa 



rdArC" 'pcn^=>^?^ v oW rslirc' 



XOU TiaXQOg 7 TOl£lX£. 

r^A >Avli7aA:\ > tW^n-TiA ^oAunC' 

^gAupC' ^inA(Y) 

^Oj^cvrDr^ A\c\ A pX?z ^oAurC'o AK' A\*7S73 Atc\A pxzi rslArC' 

❖ ^gAupC' 
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whatever he speaketh, he speaketh a lie. For, ye are liar, ye and your 
father. I that tell the truth, ye believe me not 461 . He that is the god, 
heareth god’s word. But ye do not hear my word, because ye are not of 
god” 462 . 

130-131. By all these sayings, it is demonstrated that: There are 
two principles: “One that created me; one that created the Jews”. He 
called this [second] principle, the criminal, and not the benevolent. 

132. He said this too: “A tree of virtue cannot bring forth the fruit 
of crime, neither can a [tree] of crime bring forth the fruit of virtue” 463 . 

133-140. This too: He either makes the whole tree with fruit of 
merit, or makes the whole tree with fruit of crime. For, every tree is 



461 . John 8, 42-45 

eltiev auxolg 6 Ipaoug, El 6 0£og rcaxpp upcuv pv, pyanaxe av epe, eyco 
yap ek too Geou E^pAGov icai pKcu: ou5e yap an' Epauxou EApAuGa, aAA' 
EKELVOg p£ d7I£CTX£LA£V. 

&ia xl xpv AaAuxv xpv Eppv ou yivcoaKEXE; oxl ou &uvaa0£ cxkouelv xov 
Aoyov xov £pov. 

upElg ek xou rcaxpog xou hiapoAou eoxe icai xag eraGuplag xou rcaxpog 
upcuv GeAexe ttolelv. £K£lvog dvGpamoKxovog pv an' apxpg, Kai ev xrj 
aAp0£la ouk EaxpKEV, oxl ouk eoxlv aAp0£La ev auxcu. oxav AaAp xo 
p’Euhog, ek xcnv i&lcuv AciAei, oxl p’Euoxpg eoxlv kcu 6 rcaxpp auxou. 

Eycu be oxl xpv aAp0£Lav Asycu, ou tcloxeuexe por 

Li ^ rCsrV A ^O^ViOcn rVocn cVaAc-cC cArV .... C.T. ^oaA 

❖ ocn r^AriC . r<M ) s \ c ^ d ^ ^ rVocn rA o ^ru^xrcCo VmM rVcrArC' 

❖ ^.v-yiy. ^o^urV . .. ^ T-T. pwl:\ n k . v toVt-ti rsA 

•x-iy jA ^o^rurV cn^v^po rsCnrV ^ *^oJrurV 

■W-*£n:\ c ro ^rxA r*A rV^in^o ocn V.y.C-i ocn 

❖ cncxnrV .°irV ocn rsA^s^:n .W^-n ALznn ocn cnLj rV^\o^3i^ 

❖ A ^o^urV ^ . c-n.m-n rsA PwlcV .W’^on rCsrV 

462 . John 8, 47 

6 cuv ek xou Geou Ta pppaxa xou Geou cxkouel: 6l« xouxo upElg ouk 

(XKOUEXE, OXL EK XOU 0EOU OUK EOXE. 

^a^virc' r^A r^soo rC'cxAr^'i r^A*?3 jenoAt-.rC' rC'crArt' 

❖ K'cnAr<' ^oAvjOCTD 

463 . Mathhew 7, 18 

ou SuvaxaL hEv&pov ayaGov Kapnoug novppoug tiolelv, ou&e bEV&pov 
oanpov Kapnoug KaAoug 7 iolelv. 

c-i. - yi\ rVircCa rdcio rwAjriC r^Ao c-" -n\ r Vy.-i rVircCa rVzA-, rsCAjrV jjl rsA 

Cf. also Luke 6, 43. 
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known by [its own] fruit, either of virtue or of crime. 464 He said “the 
whole tree”, and not half the tree. How is it convenient that half of a 
tree be light and half dark, half virtue and half crime, half truth and 
half falsehood? Since they are both competing together, cannot belong 
to one tree. 

141-143. Again: He called the Jews “the hill-serpent Jewish” (“the 
vipers of the mount Judaea”?) 465 , and he spoke thus: “How can ye do 
good [things], when ye are Jewish criminals? 466 But he did not call his 
own father “the criminal”. 

144-145. He states thus also: “Every tree which the father has not 
sown should be hewn down, and be cast into the fire” 467 . Wherefore it 
becomes known that, there is a tree, which the father has not sown, and 
it should be dug up and cast away. 

146-147. Further: “I came unto my own, and my own received me 
not” 468 . Wherefore it becomes known that what is his own and what is 
not his own are two. 

148-150. He states this too: “Our father which art in heaven, may 
thy kingdom come. May thy will be done in earth, as in heaven. Give 
us daily bread! And do not bring us to temptation!” 469 It is known, 
from this statement, that his will is not pure on earth as in heaven. 



464 . Matthew 7, 17; 12, 33, Luke 6, 43-44. 

465 . marl kofig jehudak. Cf. Matthew 3, 7 “generation of vipers” rt'tiL, 

revvfjpaxa exi&vcov), 23, 33 “serpents, generation of vipers” ( 

delete; yevvfipaxa exi&vcov). Cf. also Luke 3, 7. Menasce “serpents des 
monts de Juda”. 

466 . Matthew 12, 34 

yevvf|paxa exi&vcuv, nooc, buvaaGe aya0a AaAeiv 7xovr|Qoi ovxeg ek 
yap xou Tteptaaeupaxoc; xpq lcap&iac; xo axopa AaAei. 

rc'-A >S^\aA\ ^73 r^Ti-g c\W*?a^A pc' vv ~\t*73 rfx-s »rg* pC'iOl. 

❖ A \ "73^73 



ndA r^-iN^ Ai*m 

cnr3 ^ r^Al A-\ 



.r^ A-v 



4b/ . Matthew 3, 10 

❖ K'icNAn A Ato J3CY3 aA^73 

Matthew 15, 13 

❖ jn\ r? »-73T-i^ 

468 . John 1, 11 

etp xa t&ia f)A0£v, Kai oi ibiot auxov ou 7xaQ£Aa|3ov. 

❖ ) C73C\\-in r^A cnL.^0 cnL»:iA 

469 . Matthew 6, 9-11, 13 



❖ Jt-inAu ... 

❖ rdlrs_.r< / 1 -i K'acm v^Avo*\\*73 pC'AvpC'Av 
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151. This too: “The temptation of mankind is not out of god”. 470 

152- 153. He said thus, in the beginning: “I have not come to 
disturb the Law 471 of Moses, but I have come to make it more 
complete” 472 . 

153- 154. Nevertheless all his words and commands were 
inconsistent with the ordinances and laws of Moses and disturbed 
these laws. 

155. Upon this subject, as far as here is enough. 



rdi^>o_» ^tntoooi ndiojjA ,_X 



^300 



... rdio«cm\ r^Xa 

470 . Cf. James 1, 13-14. 

471 even/ Armen, oren ~ vopoc;, ^oai. Aram. Avryt 3 /oraita/ ‘the Law (of 
Moses), the Torah'. 

472 . Matthew 5, 17 

Mr] vopLcrr|T£ otl rjAGov KaTaAuaaL tov vopov tj touc; 7iQO(f)f|Ta<;: ouk 
rjAGov KaxaAuaaL aAAa TtAppataaL. 

pc'ii.rc'l Xl.XvpC' r^X r^«-n\ ok' r^Cooiai rc'ii.rc'i Xl.XvpC'i r^X 
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Thirteenth Chapter 



XVI 

1-3. Furthermore, is here written about the errors of Mani, one [error only] of a 
thousand and ten thousand. For, I am unable to write more complete [about] 
the errors, (insane) speech, and deceit of Mani and the Manichaeans, much pain 
and long life would be necessary for me therein . 

4-7. Now, you, Mazdayasnians of ZaraOustra, should know that the 
initial discourse of Mani was about the unlimitedness of the principles; 
and the middle one about [their] mingling; and the final one about the 
separation of the light [principle] from the dark [one] - that which is 

A'J'X 

much more l ik e a non- separation. 

8-9. Further : This world is the corporeal body of Agra Mainyu ; 
every corporeal being is a creation of Agra Mainyu. 474 

10-27. In detail : The sky is from the skin, the earth from the flesh, 
the mountains from the bones, and the plants from the hair of the 
Flayed Demons. 475 The rain is the sperm of the Giant Demons 476 who 



471 . This statement refers to Mani's doctrine of the two principles and the three 
times. The idea of the two principles represents the base of Mani’s ontology: do bun 
vazurg, OTurk. Oki ylltlz, cf. X v astvanlft VIII AJ 158, Chin, (da) erzong ‘the two 
great principles’, cf. the Manichaean Treatise from Dunhuang III. Cf. also Theodoras 
bar Konai Liber Scholiorum, (ed. A. Scher, Paris, 1912), 311-312 cm Ak'o 
a>alaaia rc'xw The three times 

(OTurk. tic od, cf. X v astvanlft VIII A/ 158-199, Chin. San-ji, cf. Sanji jing ‘Scripture 
of the Three Times’) of the “History” of the world are: initial separation (Pers. bun, 

L. initium), mixture (Pers. meyan, L. medium), and final separation (Pers. frazam, L. 
finem). Cf. also Augustine, Contra Felicem I, 9-10 Venit Manichaeus et per suam 
praedicationem docuit nos initium medium et finem. 

. Cf. Theodoras, 313 

475 . I have already discussed about the term din 3 / kuni in my book on Adarbad. 
Pers. _aJU3 is not the name of a demon! It should be read kandag ‘dug, plucked; 
peeled, flayed’ . This statement refers to the legend of the fashioning of the sky and 
earth from the bodies of the flayed demons. Cf. Dk iii M 217 man! fragan + post- 
kandag draz I-s bunestag. Cf. also Ephraim (C.W. Mitchell, S. Ephraim’s prose 
refutations of Mani, Marcion, and Bardaisan, Oxford, 1912, 11) 

nm ,-i\ ^ T-iv r\ -rg' , ->rvT%. 

^jp\o vynj .■ 7A ^>a . rCiizue. ri'xcn 

❖rt'icA r iiiO 

Ibid., 13 
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are bound on the celestial sphere . 477 Mankind are two-legged demons, 
and cattle four-legged. The Flayed [demons] are the commanders-in- 

478 

chief of Agra Mainyu, who, in the beginning, in the first battle 
robbed the light from the god Ohrmazd (= the First Man) and 
swallowed it . 479 In the second battle, [the sons of light] captured the 
Flayed Demons (the sons of darkness) together with many demons, 
and bound some [of those] to the celestial sphere 480 ; and slew the 
Flayed demons, and maintained and made from them this Great 
Creature (= macrocosm) 481 ; and placed the sun and moon outside the 



r^\-\cn r^»OjjA r-^^Vj.v\r. vyri's . vyrt' 

•> v? ^s\_» An l oam r^ccuj >\-i^ r? )z\S \ \ r. 

Theodorus (Scher, 315) 

y \\ J '7ttc\ PC^CLUJ yi=3 XvjO JV xmj ,mab rCwai •*>-'«* ^cno 

. rCixm. xm n ^ nm 

❖ axnx. r\ . rC^cXiwO rCx-trA axi. - om ,-i \^c,n 

Pers. kandag ~ r^,,\ T .. post I kandag ~ r^wLr.. 

Pers. dev/ dmz « apxovxoc;. 

476 . Pers. mazandar ~ apxovxoc;. 

477 . The Greek Formula of Abjuration speaks of the “sweat of the wicked 
Archonts” ( l&Qcbxcov uovqouiv aQxdvxcov). According to the Kephalaia 56 (137, 
23-24) the sin (= sperm) which was spurted out from the Archonts was in fact the 
uAq (matter). 

478 . Pers. fradum ardlg ~ Sogd. pyrnmcyk ”x’s. 

479 . See goisn abar astvand (M. Boyce, A Reader in Man., y 22) han rosnlh ud 
x v asn Tg yazadan, I az nox az ud devan ud perigan naran ud mayagan jud ud obard u-s 
nun-z grift darend. Cf. also Ephraim 32 

alTxri'a . tniaio . rCi^Xn r^x^cnA mxwri' XMrC^a ^ r < rCi^Xn 

❖ c nA-i ^ r < ctetxA^O 

Augustine, Contra Faustum, 13.18 Lucem a tenebris devoratam et ligatam et 
inquinatam. 

480 . The twelve signs of the zodiac (pmntsnajs nksodion) were fashioned from 
the five worlds of darkness (tiou nkosmos), and bound on the sphere; the other five 
stars (= Planets) too came about from the five worlds of the land of darkness. See the 
Kephalaia of the Teacher 69. The fashioning of the zodiac was called the 
“crucifixion of the Archonts”, cf. Hegemonius, Acta Archelai 8, 1 1 To Zcbv 
riveupa ... lcaxeAGov avgveyKe xouq apxovxaq leal eaxaupaiaev ev xco 
axeQedipaxi 6 ectxlv auxdiv xo acbpa q acjialpa xoxe rcaAiv xo £d>v rcvEupa 
£kxlo£ xouq cfxucrxfjQag a £cm xqq ij’uxqq Aaij’ava. Cf. also Joannis 
Damascenus, Contra Manich., 29. 

481 . Pers. dam I vazurg ‘great creation, macrocosm’ / gehan I vazurg ~ Copt, 
mpnac nkosmos, Pers. nasah vazurg. Parth. zambudlg vazurg. 
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489 

sky [of stars], in the highest , so that, little by little, the light which 
the demons swallowed, be, raised and purified through the leading up 
and purification by the sun and the moon. Afterwards Agra Mainyu, 
through foresight, knew that that light, through the leading up by the 
sun and the moon, would be purified and separated 484 . He quickly 
arranged, this Little World (= microcosm) - that is, man and cattle 
and other animals - like a copy and an example of the Great World, 
with the other corporeal creation, so that the light might not be 
separated from the dark; he bound and imprisoned the soul and light in 
the body, so that that light which ascends to the sun and the moon, 
shall again be restrained through the copulation and birth of living 
beings, and the separation shall be postponed. 

28-37. The rain was the semen of the Giant Demons, for the reason 
that when the Giant Demons were fastened to the sphere they who had 
swallowed the light, in order to separate the light from them, by a new 
manner, skill and art of Zurvan 486 , they show the twelve First-born 



~ . goisn Tg pahrezisn rozan (Boyce, y 30) x v arxsed andar oy vehmlh I ham- 
kisvar ped asmanan barist . . ., (y 7) gird-asman ev, ped axtaran ud estaragan, ud rah 
do I x v ar ud mah . . . 

483 . It refers to two chariots for the transportation of liberated light-particles. Cf. 
(y 23). For “two chariots” (Pers. rah, Parth. vardyon, Sogd. varten) we find in other 

texts “ships” (Syr. K'lmon rc^W ‘ship of light’), “palaces of light” (Xv 40 ‘ikii 
yaruq), “lamp” (yamagan rosnan do ciray vazurgan), “boat” (in the Acta Archelai, 13 
Beeson 21, 1.10-12 the sun is the great ttAoiov, and the moon the small TtAoiov). 

(y 24) rah I mah yazad . . . rah I x v arxsed : = Bd 53 rah I x v arsed . . . rah I mah. 

Pers. palay -/ paray- ‘to filter, purify’ « buvViCto, JA^, 

Pers. ahramen6 ‘to lead up’/ ul ahram- ~ ju*». 

Cf. Sabuhragan G . . . pak bavad u o x v ar ud mah ahramad ud ped cihr I 
ohrmazdbay yazad bavad u az x v ar u mah hamis o vahistav ahramand. Cf. also Keph. 
71. 

484 . Pers. pal- ‘to purify’ . 

Pers. vizar- ‘to separate’ ~ .oia, 

48:1 . Pers. gehan I kodak ~ Copt, mpkoul nkosmos, Pers. sahr I kodak/ 
kOdagbUd. Parth. zambudlg kasudag. 

Pers. gehan I kodak . . . hampeccen ud hangosldag I gehan I vazurg, cf. Keph. 70 
“On the Body, that it was made after the pattern of the Cosmos”. Cf. also 
Kosmogonische Texte (Sundermann, 1973) 1.8 u-s en nasah sahr Ig aodak kird. 

48,1 . Pers. zurvan ‘time’ = pid I vazurglh ‘Father of Greatness’ . 
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_ 4-87 

Daughters of Zurvan before the male Giant Demons, so that the lust 
of the Giant Demons is aroused from seeing them, and semen is 
separated from them; the light which is within the semen is poured 
upon the earth; plants, trees and grain are grown therefrom; the light 
which is within the Giant Demons is separated through the semen; [the 
light] which [falls] on the earth, is separated from the earth by means 
of the plants. 

38-41. Furthermore, about the difference of substance of soul and 
body [they state] thus: Soul is bound and imprisoned within the 
body. Since the creator and maintainer of all corporeal and material 
beings is Agra Mainyu 489 , for this reason it ought not to procreate and 
propagate lineage 490 , because the maintaining of man and cattle means 
collaboration with Agra Mainyu and the retaining of soul and light into 
bodies;- nor even to cultivate plants and grain. 491 



4X7 . Pers. dvazdahan nax v reg-duxtaran ~ Syr. Parth. dvades 

sahrbarift. These virgins who accompany the Third Messenger are (Theodoras, 316; 
M 14): sahrdarift/ zirift / j/Wu: boxtaglft/ hvansandlft/ 

abrang / rastlft/ hamvadendlft/ darymanlft/ re»ot ^o-u^y 

razvarift/ reb cy^-ib; kirbaglft/ hvabsaglft/ rt'^cu rosn/ rt'imcu. This series 

of divinized virtues are also known as the “twelve helmsmen” (bcobtica 
laiptovgrtti) of the Acta Archelai 13.2. 

488 . M 9 II R (Boyce, ae 3) gyan az tan judgohr, ud abag menoglh I tan, I ast 
xesm ud az ud avarzog, andar tan aon amixt ud pesaxt ud bas tested con . . . Cf. Dk iii 
M 2 1 8 + gyan ped tan mehman ne baved be andar tan bastag ast. 

489 . S 9 (Boyce, aq 2) ... az, han drvend mad I vispan devan . . ., az nas Ig devan, 
ud az rim I draxsan, kird anad en nasah. 

490 . M 2 I (Boyce, h 6) han vaxs guft c east den I avare? man guft pit ud may ne 
x v aram, az zan dur pahrezem. Cf. Dk iii M 217 zan <az tohmag> ud zan az be- 
tohmag ped peyvann rayenldan o + veh + vizldagan bazaglh. 

491 . Cf. Dk iii M 217 ... gehan a-varzisnlh . . ., darisn I hamis mardom anaftan, 
gospend abag mardom abesihenldan. The harvesters who harvest resemble the 
Archonts who, from the beginning, dwelt in the Darkness. Cf. Acta Archelai X. In 
China « Li’s poems against the Manichaeans are found together with a collection of 
ten poems of similar length urging the common people not to neglect their 
agricultural duties. » S.N.C. Lieu “Polemics against Manichaeism as a subversive 
cult in Sung China (A.D. c. 960- c. 1200)”, Bulletin of the John Rylands University 
Library of Manchester, 1979, 62/1, (132-67), 152. 
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42-45. Furthermore, they inconsistently state thus: The destroyer 
of creatures is l ik ewise Agra Mainyu, for this reason, it ought not to 
kill any creature whatsoever 492 , because it is a work of Agra Mainyu. 

46-50. Furthermore: Whereas Agra Mainyu maintained the world, 
god is finally victorious, through the separation of souls from 
bodies. 493 This world will be destroyed in the end 494 , a new [one] will 
not be arranged 495 , nor will there be the resurrection and the Last 
Body 496 . 

51-52. Furthermore: The two principles coexist perpetually and 
contiguously 497 just as sunshine and shadow 498 , and not any width and 
open space 499 exist between them. 

53-55. Now I shall first speak about the impossibility of any 
existent thing being unlimited, except only the Space 500 and Time 501 , 



492 . Cf. X v astvanlft V A-C/ 79-90. 

493 . Cf. M 2 II peyvahan ud vindisn Tg vispan sahran nizehed. 

494 . Concerning the destruction of the world, cf. the Coptic Homilies p. 39. 

495 . Concerning the construction of a new world (navag sahr distan), cf. M 2 II 
(Boyce, ac 7). 

496 . Pers. tan I pasen ~ Parth. estomen yazad, Copt tandreias trae. Concerning 
the Resurrection (/ liberation of the light), cf. M 140 and M 1501 (Sogd.). Mani 
denied the resurrection of the corporeal body; the resurrection of man was, for him, 
the redemption of the soul. Cf. Augustine, De haeresibus, 45 venisse ad animas, non 
ad corpora, liberandas, Theodoras (Scher, 313) 

. ^CUrV N iiorC'o 

497 . Cf. Ephraim 61 



r^Ti-iO r ^aoa»T^\ Ain\ r^\-\cn *^r< / 



Pers. ham-vimand ~ r^A.nv 
498 . Cf. SahrestanI 



/ ) ts .^/.f LA' sA' yti') .JisJ'j ctou^. yj~\ 



. ( Y V V i\ ‘IVY 



Cf. also Ephraim 98 

❖ rAApo 

499 . Pers. vehmlh ‘width, breadth’, cf. VZ 2.11 vehmlh I andarvay, cf. aaso 
goisn Ig pahrezisn rozan (Boyce, y 30) x v arsed andar oy vehmlh I hamkisvar ped 
asman barist. 

Pers. visadaglh ‘being open, expansion; open space’, cf. VZ 1.1 rosnlh azabarud 
tarlglh azer u-san meyanag I harv do visadaglh bud. 

. Pers. tuhlglh ‘void; space’, cf. VIII. 73 a-kanarag tuhlglh. 

501 . Pers. zaman ‘time’, cf. Dk iv M 416 a-kanaraglh I zaman. 
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which I call unlimited. The existent things which are within locality 
and temporality 503 are seen to be limited. 

56-65. This also: If one says unity or duality about them, whereas 
unity does not exist except through the total comprising of a thing, for 
the one is that which is not two, and the two is the original one and the 
separation of this one from the other which is not called two; if the one 
be not conceivable except through the total comprising of unity, and 
duality cannot occur except through the separation of unit from unit, 
the one is that which is one in unity, and steadfast in unity 504 ; one and 
two are in the seed of quantity and numerality; quantity, numerality, 
totality, and separability, as I have said, cannot occur except [through] 
limitation. This is clear even to those with moderate science. 

66-76. Furthermore: The unlimited is that which is not comprised 
by the science. 505 If it be not possible to be comprised in any science, 
then it is inevitably not possible to be comprised in the science of god. 
Thus the essence of god and that of the Dark principle are not totally 
comprised within the science of god. If his own essence is not 
comprised within his own science, then to call him all-good and all- 
seeing is untrue. For, “all” means totality. A totality, because it 
comprises on all sides, is called “totality”. The limitedness of that 
which is comprised on all sides is inevitable. A god who is aware that 
he is comprised on all sides, ought to be considered limited. If he be 
unlimited, he is unaware [of it]. The first knowledge of a knowing one 
concerning himself is the indispensable knowledge of his own essence, 
quality, and quantity. If one who be unaware of his total essence, 
quality, and quantity, then to state that he is knowing concerning the 
[essence,] quality, and quantity of others, is untrue. 

77-78. This also: Since an unlimited [being] which is not 
comprised, is not comprised by the science, then it is unaware whether 
its total essence is wise or ignorant, light or dark, alive or dead. 

79-85. Further: Whether the light and the soul which we find out 
hither, are a particle from that same [essence of] Zurvan or not. If they 



50 . Pers. gyag ‘place’ ~ totioc,, K ' iW / locus, Pers. gyagomand ~ 



503 

504 

505 



Pers. zaman ‘time’ ~ XQOVOc;, ouj, tempus, zamamg ~ 
Cf. 1.3. 

Cf. Dk iii M 293. 
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be a particle from the essence of Zurvan, then we should point them 
out that: a thing from which a part can be divided, can be itself 
divisible. That which is divisible cannot but be composed. That which 
is composed cannot be without a composer by which it is composed. 
Since a divided part is visibly limited, so also the origin from which 
the part is made is undoubtedly limited, in accordance with the 
statement that has been put forward that every result and part bears 
witness of its origin. 506 Since we find the divided part limited, so also 
the origin from which [derive] the division [to parts] and the 
composition of parts, cannot but be limited. 

86-93. This also: The unlimited is not divided. For the part is 
divided from the totality. Totality bears witness of limitation. As I 
have demonstrated above: We cannot find out the existence and 
quality of the origin except by comparison and analogy with the result. 
Whatever is found out in the result, must certainly, in like manner, 
apply to the origin. When the division and limitation are found out in 
the result, it may undoubtedly be deduced that the origin from which 
the result derives is also limited. 

94-101. Further: The unlimited is that which is endless in space, 
and boundless in essence; there is no other place or width that is 
devoid of it. If it be said that the two principles are unlimited and 
boundless in essence, then the heavens and earths together with all 
corporeal beings, spirits, souls, lights, gods, elements 507 , and the 
numerous abodes - whose different names are owing to the difference 
of one from the other - cannot be bounded. Then in what, and where, 
were all these things created? If the two principles were always 
endless in space, how is that possible unless their unlimited essence be 

cno 

made limited, and the place of all that is and was and will be ? If it 
be possible that an ever-unlimited substance become limited, it is 
certainly possible that it may also become non-existent. What they say 
about the unchangeableness of substance is untrue. 

102-111. You should know that: the unlimited is that which does 
let nothing be devoid of it. Nothing can exist without it, or separate 
from it. Apart from the limit (/ definition) of the unlimitedness 



506 . Cf. VIII. 24-34. 

507 . amehrspendan lit. ‘holy immortals' ~ rsicC.\ rc'mW Parth. panj rosn, 

Sogd. mardaspend. 

508 . Cf. XI.7. 
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[nothing] is known. Or, he (Mani) discusses and contends, about the 
thing of which he does not know what it is, for deluding and 
misleading the immature and those of immature knowledge. If he 
foolishly asserts that: its essence is unlimited, and its science is 
unlimited, it knows, through its unlimited science, that it is unlimited, 
that is untrue and doubly untrue. First, science is about the things 
which are found out by science, and comprised within science. 
Nothing can be perfectly known except that which is totally comprised 
within science and found out by it. Science of a thing is [obtained] by 
the total knowledge of it; the total knowledge of a thing is [obtained] 
by the total comprehension of it within science. 



The most complete Mss., JJ and JE, break off abruptly at this point, without 
concluding the chapter. 
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